








Kedarnath Datta Bhaktivinoda 
Vaisnava Theologian © 








Foreword by aa E ae TS ор ттш ыш 


Thomas J. Hopkins Shu! kavak N. Dasa 














Caitanya Mahaprabhu апа his associates in Puri. 


In his late twenties Bhaktivinoda dis- 
covered his “Eastern Savior,” Caitanya 
Mahaprabhu (1486-1533). He eventual- 
ly became a theologian and leader with- 
in the Caitanya Vaisnava movement of 
Bengal. Bhaktivinoda made a lifelong 
study of Hindu philosophy, theology, 
and literature. He wrote or edited almost 
a hundred books in Bengali, Sanskrit, 
and English. 

Born of a wealthy family in 1838, 
Bhaktivinoda grew up in a traditional 
Hindu household of rural Bengal. In his 
youth he moved to Calcutta where he 
was English-educated. He became an 
associate of the Tagore family, Bankim 
Chandra Chatterjee, Ishwar Chandra 
Vidyasagar, and Keshub Chandra Sen. 

Bhaktivinoda’s life straddled 
contemporary Bengali society and 
ancestral Hindu culture. One was the 
modern, analytical world that demanded 
rational thought. The other was the 
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Foreword 


I have read Shukavak’s work with great interest and enjoyment. 
I find it to be an excellent work of scholarship: carefully researched, 
convincingly argued, and very well written. This book is an impor- 
tant scholarly contribution to our knowledge of modern India and 
of the Hindu tradition in the modem world. 

I admit to a personal self-interest in this judgment, because I 
have been for many years a great admirer of the role of Kedarnath 
Datta (Bhaktivinoda Thakura) in the renaissance of Caitanya 
Vaisnavism during the nineteenth and twentieth centuries. Some 
dozen years ago, I tried to assess that role in an article on “The 
Social and Religious Background for the Transmission of Gaudiya 
Vaisnavism to the West,” using all of the material I could find on the 
life and work of Bhaktivinoda Thakura and the cultural setting of 
his career. Material on the latter was not hard to come by for my 
purposes, but I could find surprisingly little on Bhaktivinoda him- 
self—and much of that was from suspect sources that often had the 
quality more of hagiography than of factual biography. 

Thanks to Shukavak, most of what I wanted to know at that time 
has now been made accessible. There is of course much more to 
learn about Bhaktivinoda, as about any great person, but the basic 
facts about his life have now been carefully winnowed out from the 
husks of hagiography and the sources for further study have been 
tracked down. I have nothing but admiration for the persistence 
with which this has been done, since the search for evidence has led 
Shukavak not only to archives in India and England but to Bengal 
villages and individual homes to locate essential pieces of the puzzle 
and make them available for future scholars and devotees. 

Beyond this reconstruction of Bhaktivinoda’s personal life his- 
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tory, Shukavak has laid out in clear fashion the cultural context of 
his life in terms of the social, political and intellectual changes tak- 
ing place in Bengal in the nineteenth century. This part of the book 
is less original than the biographical research, but it is very ably 
done and is creatively integrated with the biography to identify the 
problems that Bhaktivinoda was struggling to overcome in the 
course of his career. Moreover, we now know many of the cast of 
characters who intersected with Bhaktivinoda at various stages in his 
development, many of them well-known in more familiar histories 
of the Bengal Renaissance. One would like to know more about the 
roles played in Bhaktivinoda’s development by such figures as Iswar 
Chandra Vidyasagar, Keshab Chandra Sen, the Tagores, Alexander 
Duff, Charles Dall, and Bankim Chandra Chatterjee, to mention 
only a few of the more famous, but we at least have now a better idea 
of where to pursue this question. It is evident from Shukavak’s 
account that Bhaktivinoda was in contact with many of the key fig- 
ures who carried the Renaissance forward from the early Brahmo 
Samaj movement to the social reform and nationalist movements of 
the late nineteenth century, and that his personal world included 
not only Bengali traditionalists and modernizing intellectuals but 
Christian missionaries as well. The larger history is not new, but 
Bhaktivinoda’s place in it is much more clearly defined. 

To this more general history, Shukavak adds two important new 
sets of data: a careful record of Bhaktivinoda’s publications year by 
year, and evidence of his relations with a range of religious com- 
munities and teachers outside both Calcutta bhadraloka circles and 
the Gaudiya mainstream. The record of publications has never 
before to my knowledge been authenticated in such detail, and the 
latter evidence has hitherto either been overlooked or suppressed 
by the orthodox Gaudiya hagiographers who have until now largely 
controlled the story of Bhaktivinoda’s religious life. Shukavak 
demonstrates both excellent research skills and scholarly integrity 
in bringing to light a much more complete—and much more com- 
pelling—account of Bhaktivinoda’s religious development that rec- 
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ognizes the influences of his Sakta family background, Christian 
teachings, the Kartabhajas and Jati-Vaisnavas, and the Baghnapada 
Vaisnavas whose leader Bipin Bihari Goswami initiated him and 
later gave him the title of “Bhaktivinoda” by which he was known 
from 1880 onward. It is clear from what Shukavak has provided that 
Bhaktivinoda’s religious journey was more complex than hagiogra- 
phies have told us, and that he had perhaps the broadest-ranging 
religious experience of anyone in his generation—certainly more 
wide ranging and varied than any known member of the English— 
educated bhadraloka, because so much of his life was lived away from 
Calcutta in the more traditional regions of Bengal and Orissa. 

Variety of experience, of course, does not in itself produce great 
religious thought; it must be synthesized in the mind of a spiritual 
genius. Shukavak leaves little doubt that Bhaktivinoda was such a 
genius, a devotee whose vision transcended his culture and his time. 
Raised in a traditional Sakta household in village India, exposed in 
Calcutta to Western rationalism and Christian devotion, charged by 
his profession as a magistrate to adjudicate British law, and gradu- 
ally drawn to and then converted to Caitanya Vaisnavism, 
Bhaktivinoda had the range of life experience from which a creative 
synthesis could emerge. The question is how Bhaktivinoda could 
evolve the synthesis he did when his contemporaries failed to do so, 
most of them clutching at one end of the traditionalist-modemist 
spectrum or finding themselves adrift in the middle. And how could 
he create a synthesis that not only accommodated both traditional 
Vaisnava devotion and modern rationalism but transcended them 
both in a vision of universal salvation deeply rooted in Caitanya’s 
devotional principles but open to the whole world? 

Shukavak’s assessment of these issues and his analysis of 
Bhaktivinoda’s solutions is quite simply the best I have seen. He 
knows Bhaktivinoda’s works thoroughly, and he knows the works of 
his contemporaries such as Bankim Chandra Chatterjee. He knows, 
moreover, the works of modern Christian theologians and 
historians of religion who have struggled with the problems of 
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tradition and modernity. With these various perspectives, he is able 
to identify the inner logic of Bhaktivinoda’s approach as it points 
backward to Caitanya and the gosvamis and forward to the 
challenges of rationalism and universalism while remaining rooted 
in Bhaktivinoda’s own religious experience. The result is a 
clarification of Bhaktivinoda's own thought from a scholarly 
perspective without in the least infringing on his integrity as a 
devotee. Both scholars and devotees should equally appreciate the 
product of Shukavak's efforts. 


Thomas J. Hopkins 

Professor of Religious Studies 
(Emeritus) 

Franklin & Marshall College, 
Lancaster, Pennsylvania 


Prologue 


This study of Kedarnath Datta Bhaktivinoda is the result of my 
personal involvement with Krishna Consciousness over the last 
thirty years. As I grew up in Toronto during the late 1960s, I became 
influenced by the social currents of those times. I began to 
experiment with new ideas and religious sentiments, particularly 
from cultures more exotic than my own. Somehow I became 
touched by the sweet chanting of Hare Krsna, which eventually 
matured into a long and deep involvement with Krishna 
Consciousness or, as it is more properly known, the Caitanya 
Vaisnava movement. These last thirty years have been a time of great 
discovery and personal development, but they have not been easy 
years. What began as a simple process of Krsna worship led to an 
intense interaction with medieval Hindu culture. My involvement 
with Krishna Consciousness was not simply a religious conversion, 
but something much more dramatic, a cultural conversion that 
involved the transformation of my entire personality. 

As I gradually moved into the world of the Caitanya Vaisnavas, I 
faced a Herculean task—the need to assimilate a new world-view. Of 
course, in those days I was propelled by a youthful zeal and the 
social currents of the 1960s and 1970s, so I did not perceive my pas- 
sage from West to East in such dramatic terms. It was a great adven- 
ture, but, nonetheless, I now perceive the inherent difficulties in 
making that transition. I moved from my cultural and intellectual 
homeland in the modern world to the traditional world of the 
Caitanya Vaisnavas, and in so doing I challenged some of my most 
fundamental beliefs and conceptions. 

From the outset I was confronted with the problem of applying 
my acquired Vaisnava outlook within a modern context. Could I 
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play a meaningful role in modem society and at the same time 
maintain integrity as a Vaisnava? It appeared that I was confronted 
with two great worlds. One was the modern and secular world that 
I had grown up in, which demanded rational thought and 
conformity to standards that seemed godless and uncompromising. 
The other was a traditional world of Vaisnava faith and piety, which 
seemingly allowed little room for critical thought. The two worlds 
appeared mutually exclusive and I soon discovered that I had two 
conflicting identities, the modern rational thinker and the old- 
world Vaisnava. 

My first attempt to resolve this conflict was to deny my 
indigenous culture altogether. I tried to become a Vaisnava of 500 
years ago, but I soon learned that there was no escaping the modern 
world. I lived in Toronto, Canada, not Vrindavan, India. Even more 
importantly, after spending time in India, I discovered that within 
my deepest core I was a product of the modern world and to deny 
this was to be dishonest. On the other hand I felt that Vaisnava faith, 
with its ancient traditions, did indeed have something important to 
offer, something which I dearly wanted. But before I could have it, 
I needed to reconcile these two opposing views. 

My need to integrate tradition and modernity eventually led to 
my study of Kedarnath Datta Bhaktivinoda (1838-1914), who 
during his own lifetime faced a similar predicament. Born near 
Calcutta during the Bengal Renaissance, when English influence 
was at its height in India, Bhaktivinoda was British-educated and 
largely European in his outlook. In his mid-twenties he became 
attracted by Caitanya Vaisnavism and eventually immersed himself 
in that culture. Gradually he became an important nineteenth- 
century Vaisnava leader in Bengal. For most of his life he lived as a 
Vaisnava and yet continued his contacts with the British, working as 
a deputy magistrate in the Provincial Civil Service. Bhaktivinoda 
achieved a workable balance between tradition and modernity. 
Instead of relinquishing modernity, he utilized it in his writings; 
instead of rejecting Vaisnava tradition, he strengthened it in the 
presence of rational thought. 
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This study will help the present followers of Caitanya Vaisnavism 
in the West deal with the problems of cultural implantation and 
adaptation, and enable others to understand more realistically what 
processes are at work in such a phenomenon. For individuals who 
have become members or sympathizers of Caitanya's movement, 
the life of Kedarnath Datta Bhaktivinoda serves as a great inspira- 
tion and guiding light. That Bhaktivinoda was a great Vaisnava and 
simultaneously a respected magistrate of the British Indian 
Government, a philosopher and family man, provides the move- 
ment with a much needed role model. Vaisnavas throughout the 
world can take inspiration and guidance from Bhaktivinoda. I hope 
that an exposition of his life and thought will facilitate the process 
of cultural conversion and broaden the movement’s intellectual 
and social range. 


SvDasa 
May 1998 
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Transliteration and Translation Notes 


In rendering Sanskrit and Bengali into English I have used the 
commonly accepted system of transliteration that employs diacritic 
notation for Sanskrit. This rule applies for both Sanskrit and 
Bengali transliteration. See the transliteration tables in the 
appendices that describe this system. However, there are two 
notable exceptions. 

In the case of geographic and modem personal or institutional 
names I have employed the commonly accepted form rather than 
the diacritic form. For example, “Sri Ramapura” is written as 
“Serampore.” Similarly "Dvarakanatha" is anglicized as 
“Dwarkanath,” and “Gaudiya Matha” is written as “Gaudiya Math.” 

While transliterating the future tense of the Bengali verb I 
employ “b” instead of “v.” For example, the literal transliteration, 
karivena, is transliterated as karibena. I have done this to account for 
the special characteristics of the Bengali language. Otherwise, the 
numerous Bengali passages are transliterated according to the same 
system of transliteration as Sanskrit. 

As far as possible I have omitted the honorific titles, S77, Srimad, 
and Sri Sri that are commonly used at the beginning of Sanskrit and 
Bengali titles in both the text and bibliography. Finally, all Sanskrit 
and Bengali translations are my own unless otherwise stated. 
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Introduction 


Perspective 

Much has been written about the life of Kedarnath Datta 
Bhaktivinoda, but most of it is hagiographic. This is not surprising. 
The life of Bhaktivinoda is primarily a devoted religious life, around 
which a significant body of followers has arisen. These followers 
have tended to take an idealized approach to Bhaktivinoda’s life. 
The emergence of hagiography is, of course, natural; its purpose is 
to nurture piety. At the same time, the existence of hagiography has 
created an important need within the Vaisnava academic 
community for critical biographies. 

One of the key issues in this study is the need to find a balance 
between critical scholarship and religious faith. Wilfred Cantwell 
Smith has pointed out that one of the objections most often 
directed to any scholarship undertaken by the religious insider is 
that the work is inherently unscholarly because it lacks necessary 
detachment and critical analysis. On the other hand, the religious 
adherent often says that any scholarship performed by the outsider 
lacks an understanding of the essence of religious faith and 
therefore cannot adequately comprehend a religious matter. On 
these grounds one could easily conclude that any scholarly study of 
religion is inherently inadequate, or that any study of religion is 
inherently unscholarly. 

There are, no doubt, elements of truth in both arguments. The 
purpose of hagiography is to kindle faith, and to achieve this end 
there may be an emphasis on those facts and interpretations that 
nurture faith, and a tendency to disregard the data that do not. The 
hagiography is an appeal to the heart, whereas the critical biogra- 
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phy is an appeal to the mind. While both have their respective 
places, it is important to distinguish between the two. 

The present study is not hagiographic. Instead it is an attempt 
by a Vaisnava adherent to write a critical biography and exegesis of 
Bhaktivinoda’s thought. When I began this research I had two spe- 
cific concerns. Was it possible for the religious insider to study his 
own tradition in a critical way and still maintain religious faith in the 
tradition? And if so, what was the precise nature of the critical 
approach that would permit such a study? 

I eventually found the solution to my predicament in the writ- 
ings of Bhaktivinoda. I chanced to find a copy of Bhaktivinoda’s first 
major work, the Krsna-samhita (1879). As I gradually translated the 
document I was amazed to learn that Bhaktivinoda was attempting 
to analyze Indian history and show the development of Vaisnavism 
according to what he called the adhunika-vada, or the modern 
approach. Here was Bhaktivinoda taking a keen and discriminating 
look at Indian history and Vaisnava religious traditions according to 
the techniques of modem (nineteenth century) critical scholarship. 
He offered a plausible date for the Bhagavata according to internal 
and extra-textual evidence; he pointed out corruptions in the text, 
and he brought attention to the human weaknesses of its 
author—all things that the religious insider seemingly should not 
do. At the same time, I saw a personality who obviously maintained 
firm faith in the Vaisnava tradition. In his Krsna-samhita 
Bhaktivinoda was showing that it was indeed possible to take a crit- 
ical look at one’s own tradition, and at the same time maintain a 
deep and abiding faith within that tradition. 

Iwas impressed, and I wondered how it was possible. I had never 
seen a practicing Vaisnava assume such a bold position as critical 
historian. I sensed that some of Bhaktivinoda’s basic theological 
assumptions must be essentially different from my own or from what 
I had experienced as a Caitanya Vaisnava. Perhaps the tradition- 
med Pena n Bengal’s elite during the 
nineteen u i ; Е , 
seemingly radical p DCN n p M d 

. sIfelt that I had found the 
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necessary license with which to proceed. Not only could I draw on 
Bhaktivinoda for support, but now I was especially interested to 
discover the basic theological perspective that allowed him to write 
his Krsna-samhita. 


Situation and Significance 

Born of a wealthy kayastha family near Calcutta in 1838, 
Kedarnath Datta Bhaktivinoda grew up in a traditional Sakta 
household of rural Bengal. In his youth he moved to Calcutta where 
he was English-educated. Eventually he took a position in 
government service as a district sub-magistrate for the British 
administration. In his late twenties he discovered his “Eastern 
Savior,” Caitanya Mahaprabhu (1486-1533), and eventually became 
a theologian and leader within the Caitanya Vaisnava movement! in 
Bengal. He made a lifelong study of Vaisnava philosophy, theology, 
and literature; and he wrote or edited almost a hundred books in 
Bengali, Sanskrit, and English. He was an associate of such 
noteworthy men as Kashiprasad Ghosh, his maternal uncle; Ishwar 
Chandra Vidyasagar, his college teacher and lifelong friend; 
Keshub Chandra Sen, a classmate; Michael Madhusudan Datta, a 
literary associate; Bankim Chandra Chatterjee, a civil service 
colleague and eminent novelist; and Sisir Kumar Ghosh, a 
prominent newspaper publisher in Bengal. Kedarnath Datta 
Bhaktivinoda was also a great family man and the father of fourteen 
children. In 1908 he adopted the lifestyle of a Vaisnava recluse. He 
passed away in his Calcutta home at age 76 on June 23, 1914. 

Although this work primarily describes the life and thought of 
Bhaktivinoda—through his writings, theology, religious practices 
—it also addresses the influences of modernity and how they affect- 
ed Bhaktivinoda's life. From his reactions to these influences we 
learn about his conception of religious faith and his theological per- 


1. The Caitanya Vaisnava Movement is also known as the Gaudiya Vaisnava 
Movement. I have elected to use the term Caitanya instead of Gaudiya in order to 
avoid the geographic reference that is implied by the term Gaudiya. 





4 KEDARNATH DATTA BHAKTIVINODA 


spective in a modern world. In addition, we learn about religious 
adaptation and how a spiritual tradition can evolve in the light of 
intense intellectual and cultural change. 

The Bengal Renaissance was a time of radical change and rapid 
growth for most areas of Bengali society. Urban culture and mass 
media had become distinct features, and as industrial, commercial 
and economic life expanded so did social and cultural life. During 
those times Hindu religious life, and Vaisnavism in particular, 
became vibrant and underwent great change. Ramakanta 
Chakrabarty points out, “There is no evidence of languor, neglect or 
depression of Hinduism at any time during the nineteenth century. 
The impressive durability of Hinduism as a religion and a way of life 
remained unquestionable. . . . But the educated Bengali elite felt 
the need of modernizing Hinduism. They wanted to clip off the 
superfluities and the superstitions for their own benefit." 
Therefore, this is an ideal time to study the religious life of Bengal 
as it adapted to the changes of modernity. 

Usually when we recall the religious personalities of that period, 
the names of Rammohun Roy, Debendranath Tagore, Bankim 
Chandra Chatterjee, Sisir Kumar Ghosh, Keshub Chandra Sen, and 
Protap Mazumdar come to mind. These were the “superstars” of the 
Bengal Renaissance. Less frequently do we hear the names of Bijoy 
Krishna Goswami, Bhudev Mukhopadhyay, or Kedarnath Datta 
Bhaktivinoda. But these “second echelon” personalities were no less 
important than their more famous counterparts. In fact, they are 
perhaps more representative of how the bhadraloka in general react- 
ed to the pressures of modernization. There were more of them and 
they generally held closer to tradition than did the “superstars.” 
Therefore, the study of this second echelon of Bengal’s elite and 
their reactions to the strains of modernization may actually tell us 
more of what the intelligentsia in general did, and still do, under 
the pressures of modernization. In the case of Bhaktivinoda, we 
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have a personality who was as fully articulate in English, Sanskrit, 
Persian and Bengali as the “superstars”, but who, unlike most of 
them, was willing to nurture and reveal his personal spirituality and 
his identification with traditional Hindu culture and religious life. 

There are two features of Bhaktivinoda’s religious trajectory that 
make the study of his life particularly rewarding. First, he left an 
autobiography that outlines the course of his religious transforma- 
tion. In other words, he left an effective “road map” of his religious 
development. Second, he was not born into a family of Vaisnavas. 
Instead, he came to Vaisnavism after a gradual and thoughtful study 
of the tradition at a time when Hindu and Western traditions were 
converging. The life of Kedarnath Datta Bhaktivinoda, therefore, 
presents a unique opportunity to study the religious development of 
a prominent member of Bengal’s cultural elite through his own eyes 
at a critical moment of cultural confrontation. 

That Bhaktivinoda was generally loath to involve himself in sec- 
ular affairs beyond his strictly professional duties is perhaps the 
main reason why his influence has been largely overlooked. He was, 
however, no less a creative personality than his more famous col- 
leagues. Compared to Bankim Chandra Chatterjee and Sisir Kumar 
Ghosh, who certainly considered themselves followers of Krsna, 
Bhaktivinoda’s practice of Caitanya’s teachings was far more spiri- 
tual and less socially and politically activist. Bhaktivinoda and Sisir 
Kumar jointly edited a Vaisnava periodical entitled Visnu-priya- 
Ратка, until Bhaktivinoda withdrew on the grounds that his 
esteemed friend was mixing too many secular and topical issues into 
the journal. Bhaktivinoda refused to attend a drama on the life of 
Caitanya, even at the request of its well known playwright, Girish 
Chandra Ghosh, on the grounds that the drama mixed contempo- 
rary social and political concerns with what should be a strictly Spir- 
itual subject. Bhaktivinoda was a purist, which tended to separate 
him from the less deeply religious mainstream of elite society. 

At the same time, Bhaktivinoda’s influence was still a force to be 
reckoned with. Bankim Chandra acknowledged his influence as a 
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Vaisnava leader in the introduction to his Gita translation.3 
Bhaktivinoda was able to rally the influence of Sisir Kumar Ghosh 
and the Атта Bazaar Patrika, one of Calcutta's most important 
newspapers, in support of his plans to construct a large temple of 
Visnupriya-Caitanya in Mayapur.* Bhaktivinoda's popular ndma- 
hafta preaching program often included the names of prominent 
Bengalis and Europeans, and for this reason it was instrumental in 
shaping the public's attitude towards Caitanya Vaisnavism. The con- 
servative and purist influence of Bhaktivinoda should not be under- 
estimated. Personalities like Bhaktivinoda became the spiritual con- 
science and, in effect, the new priests for Bengal's elite.5 
Consequently, he had a major influence in shaping public opinion 
on many important issues of cultural and religious significance. 


Current Scholarship 

The Bengal Renaissance was a period of intense literary output. 
The British demonstrated a passion for documentation in their 
administrative zeal. Missionaries recorded their thoughts and 
accomplishments for their patrons back home. Bengal's intellectu- 
al elite, likewise, were a prolific literary group. The literature of the 
time is replete with newspapers, journals, and autobiographies — all 
filled with commentary. There is, therefore, a wealth of written 
material emanating from this period of British-Bengali interaction. 


3. Bankima Racanavali, edited by Yogesh Chandra Bagal (Calcutta: Sahitya Samsad, 
n.d.), 680. 


4. The Visnupriya-Caitanya Mandir is the temple that Bhaktivinoda helped to con- 
struct over the birth site of Caitanya in Mayapur. 

5. M. N. Srinivas, in his Social Change in Modern India, rightly notes that moderniza- 
tion often led to the gradual erosion of the authority of the traditional brahmana 
Hindu priests. They were, in effect, left behind by modernity. They failed to learn 
English and consequently lost their relevance and ability to understand the intel- 
lectual and spiritual needs of the Westernized Hindu elite. Speaking of the tradi- 
tional priesthood, Srinivas writes: “They did not have the intellectual equipment or 
the social position to undertake a reinterpretation of Hinduism ne ur suit 
modern circumstances. Since the beginning of the nineteenth century, such rein- 


Rn 


Introduction 7 


On the religious front Narendra Sinha records that there were over 
ninety Vaisnava journals and related organizations in Bengal 
between 1870 and 1900. Similarly, Ramakanta Chakrabarty records 
that Bhaktivinoda was at the very center of this Vaisnava revival: 
"Vaisnava journalism as well as Gaudiya Vaisnava organization in 
Bengal really became meaningful under the guidance of a dynamic 
Vaisnava Deputy Magistrate named Kedarnath Datta Bhaktivin- 
oda.” In the West, Thomas Hopkins recognizes Bhaktivinoda for 
playing a fundamental role leading to the appearance of ISKCON 
in the modern world.7 

Within the Gaudiya Math and ISKCON: much information 
about Bhaktivinoda is available, although these sources are largely 
hagiographic. From the Gaudiya Math the most prolific and 
scholarly works were presented by Sundarananda Vidyavinoda 
between 1936 and 1938. His works include the Giti-sahitye Sri- 
bhaktivinoda, Chátradera Sri-bhaktivinoda, Bhaktivinoda-prasanga, 
Thakura Bhaktivinoda and Bhaktivinoda-vani-vaibhava. Al of these 
works are in Bengali. More than anyone else, Sundarananda has 
been responsible for shaping the image of Bhaktivinoda within the 
Gaudiya Math and ISKCON. In addition, the Gaudiya Math has 
produced many short biographical essays in English. However, most 
of these publications contain information extracted from 
Sundarananda’s works. 

From ISKCON and similar organizations, one monograph has 


terpretation has come from the Westernized Hindu elite." Individuals like 
Kedarnath Datta and Bijoy Krishna Goswami, therefore, assumed de facto such 
priestly roles. 

6. Chakrabarty, Vaisnavism in Bengal, 394. 

7. Thomas J. Hopkins, “The Social and Religious Background for the Transmission 
of Gaudiya Vaisnavism to the West”. A paper presented in New Vrindavan (1985) 
and published in: David G. Bromley and Lamy D. Shinn, eds., Krishna Consciousness 
in the West (Lewisburg: Bucknell University Press, 1989), 35-54. 

8. The Gaudiya Math is a Vaisnava organization established in India by 
Bhaktivinoda’s son, Bhaktisiddhanta Sarasvati (Bimal Prasad Datta). ISKCON is an 
acronym for the International Society for Krishna Consciousness established in 
1966 by A.C. Bhaktivedanta Swami, a disciple of Bhaktisiddhanta Sarasvati. 


8 KEDARNATH DATTA BHAKTIVINODA 


recently appeared by Rupavilas Das entitled The Seventh Gosvami. 
This work is a biographic study of the life of Bhaktivinoda and like 
the publications of the Gaudiya Math it is written as a hagiography. 
There is also an assortment of song books and other short 
biographical sketches that have been self-published in recent years 
by numerous Western followers of Bhaktivinoda. 

During his lifetime Bhaktivinoda wrote, translated or edited 
over a hundred works.? In preparing this study I have used the fol- 
lowing works: The Bhagavat, Its Philosophy, Ethics and Theology (1869), 
Datta-kaustubha (1873), Krsna-samhita (1879), Sajjana-tosani (vol- 
umes 1-22), Caitanya-siksamrta (1886), Amnaya-stitra (1890), Tattva- 
viveka (1893), Jaiva-dharma (1893), Тайоа-ѕйта (1893), Gita-mala 
(1893), Svalikhitajtvanit (1896), Sri Chaitanya Mahaprabhu, His Life 
and Precepts (1896) and Натіпата-сіпіататі (1900). Together these 
works span the entire length of Bhaktivinoda’s writing career from 
the late 1860s to the early twentieth century and represent his pro- 
gressive theological development. 

The Bhagavat, Its Philosophy, Ethics and Theology is one of the few 
pieces of English writing from the pen of Bhaktivinoda. Since so 
much of Bhaktivinoda has to be presented in translation, І have 
added The Bhagavat, Its Philosophy, Ethics and Theology as a supple- 
ment to give the reader a direct appreciation of Bhaktivinoda’s early 
thought through his own words. 

The Gaudiya Math has been instrumental in keeping 
Bhaktivinoda’s writings available since the late 1930s. Some of his 
major works were translated into English during the 1960s. 
Periodically I have consulted these publications. 

In preparing this study I have especially relied upon 
Bhaktivinoda’s Krsna-samhita, his autobiography Svalikhitajtvani, 
and his journal Sajjana-tosami for the following reasons. 


9. Many of these works are small collections of verses with commentary. Others are 
songs, and others are works by old authors that have been edited and published by 
Bhaktivinoda. Depending on what is considered a major work, I suggest that about 
twenty of these publications can be considered major vats that Bhaktivinoda 
penned himself. Appendix I lists all of his known publications. 
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The Krsna-samhita® is one of Bhaktivinoda’s earliest historical 
and theological works (the other one being the Datta-kaustubha). 
The Krsna-samhità was written while Bhaktivinoda lived in Puri, 
which was a formative phase of his life. The Kysna-samhita is 
fundamental to the study of Bhaktivinoda’s theological 
development because it represents, more than any other work, the 
foundations of his reconciliation of tradition and modernity. I have 
made my translation from two sources: the serialized edition 
published in Bhaktivinoda’s Sajjana-tosani during 1903 and the 
third edition of the Gaudiya Math’s 1946 Bengali publication. 

Bhaktivinoda’s autobiography, Svalikhita-jruani, is а warm and 
human narration portraying the life of a great spiritual seeker in a 
unique and turbulent time of Bengal’s history. Much of the bio- 
graphic information is new and provides a fresh basis for interpret- 
ing Bhaktivinoda's life. The Svalikhitajtvani allows an excellent 
opportunity to step beyond the hagiographic perspective and see 
Kedarnath Datta Bhaktivinoda in human terms. 

The Svalikhitajivani was written in the form of a letter to 
Bhaktivinoda's son, Lalita Prasad Datta, who later published the 
work in 1916 for close friends and followers.! The story is a com- 
pelling account of Bhaktivinoda's life from his birth in 1838 to his 
retirement at age 56 in 1894. It was never republished and conse- 


10. The Krsna-samhità is found in the following volumes of ST: vol. 14, 1903, num- 
bers 10, 11, and 12 (Jan., Feb., Mar); vol. 15, 1903 numbers 1, 2, and 3, (Apr., May, 
June). 

11. I originally received a copy of Svalikhita-jivani through a friend, Mr. Abhiram 
Dasa, and subsequently found a published edition in the London India Office 
Library. Since the Swalikhita-jrvani would have a critical bearing on how 
Bhaktivinoda's developing life was interpreted, I traveled to West Bengal to authen- 
ticate the text. To my delight I found the original handwritten manuscript in the 
possession of one elderly lady, Bhakta Ma. She allowed me to photograph the 
handwritten text. To determine authenticity, I compared its handwriting with 
handwriting from other manuscripts by Bhaktivinoda. I also compared the printed 
edition with the original handwritten manuscript. I am convinced that the printed 
edition is a true rendering of the original text and has not been altered or cor- 
rupted by the editor, Lalita Prasad Datta. 
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A handwritten page of Kedarnath Datta's autobiography, Svalikhitazivani. 


quently, the work is largely unknown.?? 

The other important source of information about Bhaktivinoda 
and his times is his journal, Sajjana-tosani, published between 1882 
and 1904. The journal is especially valuable because it contains а 
wealth of information about Vaisnavism in the nineteenth century as 
seen through the eyes of Bhaktivinoda. The early volumes, issues 
one through nine (1882-1891), are particularly topical because they 
provide information on the events of Caitanya Vaisnavism during 
that time period. They record Bhaktivinoda's commentary on the 
state of Vaisnava society and varnasrama-dharma, announcements of 
new journals, published books, and upcoming events within the 





12. Sundarananda Vidyavinoda refers to the work in an oblique manner citing 
Bhaktivinoda's "atma-carita." 
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Vaisnava community. They also contain the summaries of various 
fund-raising and mama-haffa programs. After 1891 the journal 
begins to dedicate more and more pages to serializing 
Bhaktivinoda's published writings. After the turn of the century the 
journal becomes exclusively a presentation of his writings. 
Unfortunately, this makes the journal increasingly less interesting in 
terms of topical Vaisnavite news, but it does allow us to see how 
Bhaktivinoda originally published his own works.!3 Apart from the 
Sajjana-tosani, the only other access to Bhaktivinoda's writings is 
through the published editions of his works by the Gaudiya Math. 
Another valuable source of information on Bhaktivinoda's life is 
his service records with the Government of Bengal found at the 
National Library in Calcutta. With these records I was able to trace 
his working career and compare these records with the information 
provided in his autobiography. These government records provide 
further witness as to the accuracy of Bhaktivinoda's autobiography.!4 
In addition to these sources there are many smaller publications 
that have been helpful. One is a Bengali work entitled Bhaktivinoda- 
carita'> by Krishna Dasa, who is purported to have been a close ser- 
vant of Bhaktivinoda. Another useful source is Pundit Satkari 
Chattopadhyay's A Glimpse into the Life of Thakur Bhakti-vinode written 
in English in 1916.16 Finally, from the Shauri Prapanna Ashram near 
Khargpur in Southern Bengal, a work entitled Srila Bhaktitirtha 


13. The Sajjana-tosani was originally edited by Bhaktivinoda’s son, Radhika Prasad 
Datta, until 1904. This is the year of the last extant edition of the journal. Later, 
after Bhaktivinoda’s passing away in 1914, the journal was published by the 
Gaudiya Math and edited by Bhaktisiddhanta Sarasvati. I obtained complete photo- 
copies of the Sajjana-tosani from the Bangiya Sahitya Parishad in Calcutta in 1987. 
14. Kedarnath Datta’s service records were found in two sources: History of Services 
of Gazetted Officers Employed under The Government of Bengal (corrected up to 
Ist July 1888), 114; and History of Services of Officers Holding Gazetted 
Appointments Under the Government of Bengal (corrected to Ist July 1894), chap- 
ter 9, Sub-Executive Officers, 604-5. See Appendices. 

15. I found the Bhaktivinoda-carita at Kedarnath's maternal family's home in 
Birnagar. It was given to me by Bhakta Ma. 

16. Pundit Satkari Chattopadhyay was a friend of Bhaktivinoda. His short sketch 








KEDARNATH DATTA BHAKTIVINODA 


Thakurera Sanksipta Jivani has been published, containing valuable 
information on Bhaktivinoda’s life. This work is a biography, as its 
title suggests, of Bhaktitirtha Thakur, a disciple of Bhaktivinoda, 
The Shauri Prapanna group is a line of spiritual descendants from 
Bhaktivinoda that is important in tracing the gwru-parampara and 
sadhana practices of Bhaktivinoda. 


There are many aspects of Bhaktivinoda's life that could have 
been examined, but were not. These include Bhaktivinoda's career 
as a magistrate working with the British Indian government. 
Bhaktivinoda had a long career in public service, and in the course 
of his work he had to hear many difficult and important cases that 
involved Hindu-Muslim relations, political terrorism, and sedition 
within Bengal, Bihar, and Orissa. The proceedings of these trials are 
available in the West Bengal Government Archives and I am certain 
that Bhaktivinoda's role as a magistrate and a supporter of British 
rule would make a fascinating study. 

Bhaktivinoda was also a literary man. He experimented with var- 
ious literary forms, including blank verse and the novel. During the 
nineteenth century many new forms of literary presentation, includ- 
ing the novel, were borrowed from European literature. Many 
Bengalis, including Michael Madhusudan Datta, Kashiprasad 
Ghosh, and Bankim Chandra Chatterjee, experimented with these 
new forms. Bhaktivinoda himself was no less a literary writer than his 
more famous colleagues. His Jaiva-dharma is a prime example of his 
use of the didactic novel in Bengali literature. Recently, 
Banarasinath Bharadwaj has drawn attention to the literary side of 
Bhaktivinoda in his work entitled, Kedaranatha Datta.V? 

In London I came across five other writings by an unknown per- 
son named Kedarnath Datta. Four of these may be found at the 





was published in English in 1916 by the Bhaktivinoda Memorial Committee. It 
includes an introduction by Sarada Charan Mitra, an ex-judge of the Bengal High 
court and junior contemporary of Bhaktivinoda. 


17. Banarasinath Bharadva; «TNT - 
Institute, 1989). vaj, Kedāranātha Datta (Calcutta: Sri Caitanya Research 
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India Office Library and one at the School of Oriental and African 
Studies Library. None of these writings are listed in any of the 
Gaudiya Math lists of works by Bhaktivinoda. These writings are 
semi-secular. Two of them are novels, which shows their author 
experimenting with the novel as a literary form. Further research is 
needed to determine the authorship of these works. 18 

During the nineteenth century, Vaisnava arts, including music, 
dance, and song experienced a renaissance. Bhaktivinoda played an 
important role in this development. Included within his works are 
some major collections of Bengali devotional songs. These include 
the Kalyana-kalpa-taru (1881), Saranagati (1893), and Gitavalz 
(1893). Except for a few references to his devotional practice, I do 
not mention his role as a songwriter or musician. 

Finally, Bhaktivinoda was a great family man. He had fourteen 
children. However, I have not attempted to follow their lives except 
where they have a bearing on his devotional life. 


18.The names and description of these works are as follows: Deva-dasa (1909, pp. 
152) is described as the story of a religious life; British Mahatmya Kavya (1903, pp: 
66) is described as the glorification of British rule in India; Priyamvada (1857, pp. 
211) is described as a love story; and Bancaka-carita (1863, рр. 52) is the story of a 
swindler. In the School of Oriental and African Studies Library I found a work enti- 
ted Bharata-varsera Itihasa, described as a history of India in Bengali. This work was 
published in 1859 and includes an introduction by the Reverend J. Long. In 
preparing this volume I have not utilized any of these texts because none relate 
directly to Vaisnavism, nor have they been authenticated as actual works of 
Bhaktivinoda. 
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Chapter One 


Nineteenth Century Bengal 


You must yourself knock at the door of the inexhaustible 
store of truth from which the former ages drew their 
wealth. Go, go up to the Fountain-head of truth where no 
pilgrim meets with disappointment of any kind. Vyasa did 
it and obtained what he wanted. We have been advised to 
do so. Liberty then is the principle, which we must 
consider as the most valuable gift of God. We must not 
allow ourselves to be led by those who lived and thought 
before us. We must think for ourselves and пу to get 
further truths which are still undiscovered. In the 
Bhagavat! we have been advised to take the Spirit of the 
shastras and not the words. The Bhagavat is, therefore, a 
religion of liberty, unmixed truth, and absolute love.2 


These words, found at the beginning of “The Bhagavat, Its 
Philosophy, Ethics and Theology,” were originally spoken by 
Bhaktivinoda before an audience of Bengali intellectuals at 
Dinajpur in 1869. They are words of hope, and they reflect an atti- 
tude of religious freedom and reform that was characteristic of the 
Bengali elite during the nineteenth century. These words provide 
insight into an age of formative development in Bengal's modern 
heritage. In essence they reflect the attitude of eighteenth century 
universalism, rationalism, and cosmopolitanism that deeply affected 
1. phala-srutir yam пўлат na $reyo rocanam param/ 

Sreyo-vivaksaya proktam yatha bhaisajya-rocanam// Bhag. 11/21/23. 
2. Kedarnath Datta, The Bhagavat, Its Philosophy, Ethics and Theology, ed. Bhaktivilas 
Tirtha, 2d ed., (Madras: Madras Gaudiya Math, 1959), 39. 
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the lives of Bengal’s intellectual elite. The attitudes that are reflect- 
ed in these words became the tools by which the Bengali intellectu- 
al approached the challenges of the nineteenth century. 


The Rise of the Bhadraloka 

In August 1765, eight years after the Battle of Plassey, Shah 
Alam, the Mughal Emperor, conveyed the regions of Bengal, Bihar 
and parts of Orissa to the East India Company. This granted the East 
India Company the right to collect taxes and rule these regions. The 
consequences of this transfer of power were substantial. The advent 
of British power greatly accelerated many of the economic and 
political changes that were already occurring throughout Northern 
India. Consequently, Bengal and its surrounding lands became the 
first regions in India to experience the direct impact of British rule 
and the beginnings of modernization. 

For the remainder of the eighteenth century and throughout 
the early decades of the nineteenth century, the East India 
Company laid the foundations for civil administration. The British 
established communications, transportation systems, a modem 
bureaucracy, an army and police; furthermore, they instituted law 
courts, and opened schools and colleges. The nineteenth century 
became the high point of British-Indian interaction, particularly 
within Bengal. Historians refer to this era as the Bengal Renaissance 
—a period of intense cultural and technological advancement as 
well as a time of great social and political change. 

The basis of the Bengal Renaissance was East-West contact. With 
the spread of European imperial influence around the world 
through the agency of the East India Company and similar organi- 
zations, many regions in the East, including India, experienced 
comparable interactions of culture and pressures to change. Bengal 
was the first region in Asia to have its culture radically transformed 
through this interaction with the West. As Tapan Raychaudhuri 
points out, "The nineteenth century Bengali experience is thus à 
part ofa global phenomenon. Chronologically itis perhaps the ear- 
liest manifestation of the revolution in the mental world of Asia's 
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elite groups.”3 

In particular, Calcutta was the focus of this cultural 
transformation. It became the center of British administration, 
trade, and commerce. In the process a class of Bengali elite 
developed that could interact with the ruling British. This was the 
bhadraloka, a socially privileged and consciously superior group, 
economically dependent upon landed rents and professional and 
clerical employment.4 

Here we want to identify the most important factors that affect- 
ed the life and thought of Bhaktivinoda as he faced the challenges 
of cultural change and modernization during the Bengal 
Renaissance. Some of these factors include the influence of 
Rammohun Roy and Henry Vivian Derozio, the establishment of 
Hindu College and English education, the rise and decline of 
British Orientalism, and the introduction of Christian and 
Utilitarian thought into Bengal. 


Rammohun Roy and Modern Education 
Perhaps the most prominent member of the early bhadraloka, at 
least on the intellectual front, was Rammohun Roy (1772-1833). 
Rammohun Roy is often credited with being one of the initiators of 
the Bengal Renaissance and the father of modern India. While this 
may not be entirely accurate, it is a fact that his personality and 


3. Tapan Raychaudhuri, Europe Reconsidered: Perceptions of the West in Nineteenth 
Century Bengal (Delhi: Oxford University Press, 1988), ix. 

4. The term bhadraloka is commonly used in Bengali literature to refer to any edu- 
cated and respectable gentleman mainly of the three Bengali upper castes (brah- 
manas, kayasthas and vaidyas). In a more technical sense the word refers to the abhi- 
jata bhadraloka and the grhastha bhadraloka. The abhijata bhadraloka became perma- 
nent residents of Calcutta in the second half of the eighteenth century. Some rapid- 
ly acquired fortunes by working as junior partners with the British. The grhastha 
bhadraloka were the next layer of middle-income Bengalis that included small land- 
holders, government employees, members of the professions, teachers, and jour- 
nalists. Kedarnath and most of his colleagues were members of this latter class. For 
more information see Meredith Borthwick, The Changing Role of Women in Bengal 
1849-1905 (Princeton: Princeton University Press, 1984). 
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intellect were among the primary factors that influenced the 
direction of Bengali thinking during the early nineteenth century. 

Rammohun Roy was important for many reasons, not the least 
of which was his insistence that the young elite of Bengal receive a 
modern education and that Sanskrit and Persian should not be the 
languages of instruction for the growing numbers of bhadraloka. 

It is often thought that the British first introduced English 
education in order to create a new class of Bengalis who could fill 
the lower echelons of the new civil administration and thus help in 
their ruling of India. While it is true that English education was a 
key ingredient that led to the rise of the bhadraloka and set the 
wheels of modernization in motion, it is not true that it came about 
through British design alone. The desire to facilitate business and 
cultural contacts with the British prompted members of the 
bhadraloka to learn English on their own. The importance of English 
education increased with the establishment of British rule, but not 
until 1835 did the British make any formal commitments to teach 
English on a wide scale. English instruction was introduced by the 
bhadraloka themselves, first for economic reasons, and then for 
intellectual and cultural reasons. R. C. Majumdar points out, “Until 
1835 the English Government was more enthusiastic about 
imparting education through oriental languages, i.e. Sanskrit, 
Arabic, and Persian in preference to English. On the other hand, 
many among the prominent Bengalee Hindus were in favor of the 
teaching of English.”5 

In 1817, Dwarkanath Tagore, Prasanna Kumar Tagore and oth- 
ers at their own initiative and expense took a major step along the 
path of modernization by establishing the first institution of 
Western education in Asia, Hindu College, using English as the 
medium of instruction. The teaching of Western sciences, philoso- 
bn iran and roma and other Westem subject 

indu College. There was no other institution 





5. R.C. Majumdar, History of Modern Bengal (Calcutta: G. ; 
я : G. Bharadwaj 8 ‚ 114. 
6. Hindu College taught many vernacular languages in addition to Engish E 
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that even came close to the influence that Hindu College exerted in 
bringing about the awakening of Bengal to Western thought in the 
early nineteenth century. Through the efforts of Hindu College 
more than a thousand young men received education in English 
before the Government officially introduced its own program of 
English education in 1835. 

When the government proposed to establish a Sanskrit College 
with the object of imparting higher education in the different 
branches of Sanskrit literature, Rammohun Roy vigorously protest- 
ed. He wrote a letter to Lord Amherst, then governor of Bengal 
(1823-1828), in which he stated: “This seminary can only be expect- 
ed to fill the minds of the youth with grammatical niceties and meta- 
physical distinctions of little or no practical use to the possessors or 
to society. . . . The Sanskrit system of education would best be cal- 
culated to keep the country in darkness . . . but as the improvement 
of the native population is the object of the Government, it will con- 
sequently promote a more liberal and enlightened system of 
instruction, embracing Mathematics, Natural Philosophy, Chem- 
istry, Anatomy with other useful sciences.” Rammohun Roy was well 
aware that the key to the future lay in a modern education; conse- 
quently, he was one of the first to prefer modern subjects over the 
teaching of Sanskrit and Persian. And a modern education primar- 
ily meant an English education. In this way the stage was set for the 
introduction of European ideas to the bhadraloka through the medi- 
um of English. Thus, Rammohun Roy and the others acted collec- 
tively as an important bridge, transferring eighteenth century 
European ideals to the bhadraloka. The influence of these early 
members of the bhadraloka is, indeed, behind most of the great 
changes in religious, literary, political, and intellectual life in Bengal 
during the early nineteenth century. 


Accompanying the establishment of Hindu College and English 
instruction was the powerful influence of Henry Louis Vivian 





7. Majumdar, History of Modern Bengal, 115. 
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Derozio (1808-1831), a young professor at Hindu College. Born in 
1808 of Portuguese-Indian descent, Derozio grew up in Calcutta. 
He was educated in the school of Mr. Drummond in the Dharmatala 
area of Calcutta. Drummond, Scottish by birth, was a dedicated 
rationalist. Inspired by Drummond's teachings, Derozio accepted 
an appointment to teach at Hindu College in May of 1826. Even 
though Derozio taught for only five years, his influence on the stu- 
dents of Hindu College was unprecedented. 

At Derozio's request, Hindu College sponsored many seminars 
and journals to encourage the discussion of progressive views and 
ideas. One important entity was the Academic Association (1828). 
Through this forum Derozio expressed his views on civil adminis- 
tration, social reform, predestination, individual freedoms, the exis- 
tence of God, idolatry, the priesthood, female education, and so on. 
Under Derozio's guidance the liberal writers of England and 
America—Francis Bacon, David Hume, and Thomas Paine—were 
introduced to the students of Hindu College, the more radical of 
whom became known as Young Bengal. Derozio encouraged his 
students to judge the customs, practices, and the rules of Hindu 
society according to the dictates of logic and reason alone. As a 
result, many members of Young Bengal began to condemn Hindu 
dietary laws, the authority of gurus and priests, caste divisions, 
women's status, image worship, and other traditional Hindu prac- 
tices.8 Above everything, Derozio encouraged his students to think 
for themselves. "To live and die for the truth" was the motto of 
Young Bengal. 


As one might expect, many parents soon objected to Derozio's 





8. The journals and newspapers of the day are filled with the comments of horrified 
parents who watched as their sons rebelled against Hindu tradition by the 
consumption of meat and alcohol, and a general disregard for all things sacred. 
Typically, one anguished father writes, "T am а poor man; my son used to о айег 
household affairs and to come to me whenever I clea him and answer all 
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influence on their sons and they refused to send their children to 
the school. The officials of Hindu College eventually pressured 
Derozio to resign from the College. He died of cholera a few 
months later (26 December 1831) at the young age of twenty-three. 
К. С. Majumdar points out that Derozio will forever be remembered 
as one of the pioneers in the annals of English education and 
Western thought in Bengal. 

Although Derozio’s influence on the young members of the 
bhadraloka was relatively short, the effects were powerful and long 
lasting. Many members of Young Bengal ultimately grew to have a 
major influence on Bengali society. As they matured they became 
the leaders of society and so the rationalism and independent think- 
ing that they had imbibed from their English education and days at 
Hindu College gradually affected the norm. As the number of 
English language institutions grew, so did the number of English- 
educated bhadraloka. Gradually they became a strong and distinct 
class within Bengali society. 

One such member of Young Bengal was Kashiprasad Ghosh 
(1809-1873). Kashiprasad was a poet and a vocal patriot. As early as 
1828, the young Kashiprasad, a student of Derozio at Hindu 
College, lashed out in an essay at James Mill's History of British India. 
In a manner similar to that of the famed Orientalist H. H. Wilson;? 
Kashiprasad defended the Hindu past against Mill's criticism that 
the Hindus were a "rude and credulous people." Describing 
Kashiprasad's defense of Hindu ideals, David Kopf writes: *He was 
the first known Bengali intellectual to defend a secular concept of 
a golden age among the Hindus. His arguments use evidence clear- 
ly derived from the work of the Calcutta Orientalists."i Later 


he pleases, treats equally the pure and the impure, has lost national dignity and 
treats all advice as nonsense." Quoted in Majumdar, History of Modern Bengal, 149. 
9. Sce: "The Wonder that was Orientalism: In Defense of H.H. Wilson's Defense of 
Hinduism”. Bengal Vaisnavism, Orientalism, Society and the Arts, ed. J. T. O'Connell. 
East Lansing: Asian Studies Center, Michigan State University, 1985, 75-90. 

10. Quoted from David Kopf, British Orientalism and the Bengal Renaissance (Calcutta: 
Firma K. L. Mukhopadhyay, 1969), 264. 

11. Ibid. 


> ae ~ 


N 
N 


KEDARNATH DATTA BHAKTIVINODA 


Kashiprasad became the editor of an outspoken English language 
newspaper, the Hindu Intelligencer (1846), that promoted Hindu 
nationalism and often attacked British rule in India. 

Although the secular and free spirited thinking of Derozio and 
the members of Young Bengal including Kashiprasad Ghosh may 
seem worlds apart from the religious focus of Bhaktivinoda, there is 
in fact a direct link. Kashiprasad Ghosh was Bhaktivinoda’s mater- 
nal uncle and it was at the home of Kashiprasad that Bhaktivinoda 
lived for six years while he himself was a student at Hindu College 
in the 1850s. At the home of Kashiprasad the young Bhaktivinoda 
helped his uncle edit and write articles for the Hindu Intelligencer. 
Through Kashiprasad, Bhaktivinoda was in contact with some of the 
greatest newspaper men of the time, including Kristo Das Pal, the 
editor of the Hindu Patriot, and Shambhu Chunder Mukhopadhyay, 
the founder of two English language papers, the Reis and the Rayyet. 
At Hindu College, the spirit of libertarian thinking that Derozio and 
Young Bengal had indelibly woven into the fabric of that institution 
was still present when Bhaktivinoda studied there. Bhaktivinoda’s 
statement from his Dinajpur speech quoted at the beginning of this 
chapter clearly expresses the tone and ideals of Young Bengal—free 
thinking, liberty, and truth. These ideas would have a tremendous 
impact upon the future religious thinking of Bhaktivinoda. 


British Orientalism and the College of Fort William 

As much as English language education and Hindu College 
brought the ideas of the West to India, so did the era of Orientalism 
facilitate the transmission of new cultural attitudes to the 
bhadraloka. British Orientalism was a unique phenomenon in British 
Indian history that was inspired by the needs of the Fast India 
Company to train a class of British administrators in the languages 
and culture of India. In 1800 Governor General Wellesley 
established the College of Fort William as a trainin 
Calcutta for company-servants. In the words of Warr 
idea behind the college was, 


g center in 
en Hastings Ше | 


| to rule effectively, one must love India; 
to love India, one must communicate with her people; to 
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communicate with her people, one must acquire her languages.”!2 
This was the start of a short but remarkable era in Indian history 
characterized by what is known as British Orientalism.!3 In essence, 
the idea that traditional oriental learning could be combined with 
the rationalism of the West was the inspiration of British 
Orientalism. Intellectually it was one of the most powerful ideas of 
nineteenth century India. 

Under the auspices of the College of Fort William, an elaborate 
and expensive program of literary patronage and research was 
undertaken. Faculty were trained, language instruction was 
initiated, an extensive library was established, and books were 
published in Bengali, Marathi, Urdu, Hindi, Persian, and Sanskrit. 
Over a hundred Sanskrit texts alone were translated and published 
by the college. Indeed, the effects of British Orientalism on Bengal 
were revolutionary. The College of Fort William was the first 
institution of its kind in India to employ the tools of modern 
comparative philology, textual criticism and historical analysis on a 
vast scale in conjunction with traditional learning. The college 
hired numerous Persian, Sanskrit and European scholars. The 
methods adopted by the Orientalists heralded a new approach to 
Indic studies that influenced Bengali intellectuals and men of 
learning well into the twentieth century. 

For the most part, the British Orientalists were a unique group 
who reflected the eighteenth century notions of rationalism, 
classicism, and cosmopolitanism. Unlike many later British officers 
serving in India, the Orientalists were appreciative of the ancient 
religious and cultural traditions of classical India. Consequently, 
they made significant contributions to the fields of Indian 
philology, archeology, and history. In fact, the influence of British 


12. Ibid., 95. 

1. David Kopf points out that one of the distinct features of British Orientalism 
was that the Orientalists did not remove themselves from the people they ruled; 
Instead they formed long term relationships with members of the bhadraloka to 
whom they served as sources for knowledge of the West and with whom they 
worked to promote social and cultural change in Calcutta. 
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Orientalism was the reason why the British were initially inclined to 
promote Sanskrit and Persian studies in Bengal over modern 
English education. 

Although the bhadraloka rejected the idea of Sanskrit and 
Persian education, they ultimately embraced the ideals of 
Orientalism more than the British. For the first time the bhadraloka 
gained a systematic overview of Sanskritic Hindu culture, making 
the bhadraloka keenly aware of the accomplishments of their cultur- 


al past. The results were impressive. David Kopf highlights some of 
the successes: 


Texts, heroes, and institutions were no longer relegated 
to the oblivion of sacred timelessness, but were endowed 
with existence in the annals of recorded civilization. That 
the Vedas were the scriptures of the Aryans, and that the 
Upanishads preceded the Vedanta, were the inventions of 
the Orientalists. The fact that Buddha was once a human 
being as well as Sankara, that the Mauryas ruled a vast 
empire, and that classical civilization reached its peak 


under the Guptas, were also significant accomplishments 
of Oriental scholarship.!4 


However, by the 1820s the forces of racism and cultural imperi- 
alism within the ranks of the British administration began to over- 
power the ideals of Orientalism and this unique period in British 
Indian history began to wane. By the late 1830s Orientalism as offi- 
cial policy was all but gone from British India.15 David Kopf notes: 


Cosmopolitanism, classicism, and rationalism were distin- 


14. David Kopf, “Hermeneutics versus History,” Journal of Asian Studies, 31 (May 
1980), 31. : 


15. The success of British Orientalism was also the Source of its downfall. Christian. 
missionaries and other colonial interests soon began to wonder in vios favor 
Orientalism was tending, that of the rulers or the ruled. A struggle ensued that 
eventually saw the College of Fort William effectively shut TET by William 

Bentinck in 1831 when he dissolved the College Council d | 


3 S and began to disperse the 
library. The college was officially closed by. Governor-General Dalhousie p 1853. 
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guishing features of the enlightened eighteenth-century 
mind, but it was the idea of tolerance that proved crucial 
to British Orientalists seeking to transcend alienation 
from another culture. The high intellectual regard for 
non-European peoples and cultures (even primitive ones) 
was presumably as prevalent in the 1700s as it was to 
become rare in the 18005.16 


Here we are not concerned with what Orientalism accom- 
plished in terms of British attitudes toward India, but with the phi- 
losophy behind Orientalism and how it achieved its remarkable suc- 
cesses in the minds of Bengali intellectuals. British Orientalism was 
based on two main principles, namely the acceptance of traditional 
learning and the use of rational and critical methods of scholarship. 
British Orientalism combined an attitude of globalism along with 
the acceptance of traditional values and knowledge. To use the 
words of David Kopf, Orientalism was based on the belief that mod- 
ernization could be achieved by pouring the new wine of modern 
functions into the old bottles of Indian culture. In this way the atti- 
tudes of Orientalism promoted cultural equality and accommoda- 
tion between British and Indian culture. 

The idea that the rational techniques of modern scholarship 
could be combined with traditional learning was powerful, and it is 
clear that many prominent members of the bhadraloka, including 
Bhaktivinoda and Bankim Chandra, employed the techniques of 
British Orientalism in their search for Hindu religious and cultural 
identity. Both Bhaktivinoda’s Krsna-samhità and Bankim Chandra’s 
Krsna-caritra are built on the principles of British Orientalism, 
although, as we shall see, they use them in very different ways. 


Christianity and Utilitarianism in Bengal 
Paralleling the attitudes of British Orientalism, the activities of 
the late eighteenth century and early nineteenth century 
missionaries went on just beyond the reach of British 





16. Kopf, British Orientalism, 24-25. 


T y > 


26 KEDARNATH DATTA BHAKTIVINODA 


administration. Prior to 1813 the British East India Company policy 
prevented Christian missions from being established in British held 
territory. As a result, the Danish enclave at Serampore, north of 
Calcutta, became the seat of early nineteenth century “Christian 
Orientalism.” Famed missionaries William Carey, Joshua Marshman 
and William Ward formed the nucleus of an evangelical base that 
followed the practices undertaken by the College of Fort William. 
These missionaries eagerly learned Sanskrit, Bengali, and Urdu, 
pioneered the development of vernacular printing, and established 
a library of Hindu and Muslim manuscripts. The collection of 
Hindu texts, in particular, helped to promote the rethinking of 
Hindu religious and cultural traditions by both European and 
Indian scholars. In 1801 the College of Fort William even offered 
Carey a position to teach Bengali and Urdu. 

However, the tone of the Christian missions changed consider- 
ably after 1813. The Charter Act of that year opened the door toa 
new breed of Christian evangelicals who quickly established them- 
selves throughout Bengal. These “post—Orientalist” missionaries!” 
were the very antithesis of British Orientalism. They viewed Hindu 
culture as backward and profane. To them the strength of 
European culture was its Christian foundations. Their goal was to 
obliterate as much of Hindu religion as possible and to replace it 
with as much of Christian values, English education, and Western 
ideas as they could. The following remarks by Reverend Alexander 


Duff (1806-1878) reflect the attitude of many of the missionaries 
towards Hinduism during this time: 


Of all the systems of false religion ever fabricated by the 
perverse ingenuity of fallen man, Hinduism is 
most stupendous. Of all the systems of false religion it is 
that which seems to embody the largest amount and vari- 


ety of semblances and counterfeits of divi 
facts and doctrines.18 3 


surely the 


17. Two notable exceptions were Reverends Charles D. 

all 
18. Reverend Alexander Duff, India and Indiam MES e Long. m 
History and Culture of the Indian People, 1899). » Vol. X (Quoted in 
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With such a demeanor, it is a wonder that Alexander Duff and 
men like him did as well as they did. Yet Duff was instrumental in 
making some of the most prominent Christian conversions. Krishna 
Banerjee and Michael Madhusudan Datta are the best examples. In 
general, however, the missionaries had only limited success in con- 
verting the bhadraloka. Nonetheless, they did play an important role 
in social change within bhadraloka society. They challenged the 
foundations of Hindu culture and thereby became one of the major 
forces that influenced it. The bhadraloka were compelled to answer 
their criticisms. 


From the secular side another factor that worked to shape the 
character of bhadraloka society was the role of the British Utilitarians 
who promoted strong rationalist and democratic views. Individuals 
like James Mill and later his son, John Stuart Mill, expressed views 
that were similar in many respects to the later Christians who open- 
ly promoted the superiority of European culture. The views of the 
Utilitarians were often drawn upon for the support of social reform 
which included the teaching of English and Christianity over the 
teaching of Hindu religion, Sanskrit, and the other classical lan- 
guages of India. In this respect the Utilitarians were also in contrast 
to British Orientalism. 

In 1828 Lord Bentinck came to India as Governor-General; he 
Was a sympathizer of Jeremy Bentham and James Mill. In 1899 
Bentham wrote to Bentinck encouraging his progressive views on 
Western education and approving of his policy for English educa- 
tion. In February of 1835 Macaulay submitted his “Minute on 
Education” that criticized the old system of education that was 
founded on the principles of Orientalism and encouraged the 
teaching of English and vernacular languages. Until the time of 
Macaulay few government officials had publicly supported the 
spread of English education as a policy of Government in such 
strong terms. With the support of Macaulay, Bentinck issued the 
Government Resolution in 1835, which accepted the teaching of 
European arts and sciences through the medium of English. 
Consequently, English, as an instrument meant to strip away the 
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classical foundations of Indian culture and society, found its way 
into the fabric of bhadraloka society. And although the rational and 
secular ideas of the British Utilitarians were opposed by the 
Christian evangelicals, the missionaries and Utilitarians jointly con- 
demned Indian religion and culture. 

British Orientalism and the establishment of Hindu College lit 
the fires of Hindu pride, while the attacks of the missionaries and 
Utilitarians created a powerful impetus to reformulate and 
understand past Hindu religious traditions in the light of 
modernity. As a result, many of the bhadraloka including Bhakti- 
vinoda and Bankim Chandra attempted to redefine and defend 
Hindu culture. Both wrote in a way that was patterned after the 
ideals of British Orientalism. 


The most obvious outcome of the intermixture of these forces 
of change was the emergence of the anglicized bhadraloka itself. 
Their British education had stripped them of their Indian 
identities, preventing them from being wholly Indian, and yet their 
racial origins disallowed them from being European or British. 
During the nineteenth century, family breakdown, alcoholism, and 
divorce were common amongst the bhadraloka.!9 The disturbed and 
shattered life of Michael Madhusudan Datta is a prime example. 
But this clash between cultures also produced tremendous cultural 
and social creativity. It is with this creative aspect of modemization 
that I am most concerned. 

The relationships between tradition, modernity, and modern- 
ization are complex. One of the simplest ways to understand tradi- 
tion and modernity is to view them as Opposites. In between is an 
indeterminate area that must be crossed. Modernization is the pro- 
cess of transition from one side to the other during which the struc 
теа nvreplaced by tie si 

у 6 ig OOS lety is characterized as indus- 
trial, urban, literate, and politically participatory. In contrast, tradi- 





19. See Borthwick, Role of Women, f à ° К 4 
Ae ag NUR of Ог specific details concerning the domestic life 
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tional society is characterized as agrarian, rural, illiterate, and polit- 
ically non-participatory—the Very opposite of modern society. 
Implicit in this understanding is the idea that a traditional society is 
culturally subordinate and at a lower stage of cultural and social 
evolution than a modern society. During the modernization process 
a traditional society is impacted by the dominant force of a more 
evolved society. Modernization is, therefore, synonymous with 
progress. It is a step forward in the evolution of human culture.20 

In some ways the British-Bengali situation seems to fit this basic 
model. By the nineteenth century British society was predominant- 
ly urban and industrial, and it was well on the way to becoming lit- 
erate and politically participatory. Bengali Society, on the other 
hand, was pre-modern or traditional. The Bengali economy was 
largely rural and agrarian; literacy and political participation were 
restricted to the privileged minorities, and the vast majority of 
Bengalis received no formal education beyond the village level, nor 
had they any involvement in the political processes of their society. 
The years of British-Bengali contact saw virtually every aspect of tra- 
ditional Bengali society gradually affected by the structures of mod- 
ern society as the British surveyed the land, instituted a new system 
of law, established transportation, education, and administrative sys- 
tems, and so on. By the end of the nineteenth century Bengal had 
been radically transformed; traditional society, it might be argued, 
had all but given way to modernity. 

While many aspects of this model do indeed correspond to the 


20. I am referring to the classical model of modernity developed in the 1950s and 
1960s by David Lerner based on his study of Western interaction with the Middle 
East. Lerner argues that from medieval times Western man has been confronted 
with a series of influences which have resulted in catastrophic social, intellectual 
and economic changes in Western culture. History regards these changes as mark- 
ing the Age of Exploration, the Renaissance, the Reformation, and the Industrial 
Revolution. These periods affected the peoples in all Western countries regardless 
of their political rulers. The overall effect of these changes has resulted in what we 
call Western Society. Lerner also points out that modernization often assumes var- 
ious parochial forms, so named after the particular agent or model of moderniza- 
tion. Consequently we can talk about Westernization, Europeanization, 
Americanization, and so on. 
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British-Bengali situation, others do not and it would be a mistake to 
ignore them. One of the greatest problems with this approach is 
that it presents modernization as an external process in which one 
distinct culture impacts on another. This, however, is only one 
aspect of the process. The other aspect comes from within the 
depths of the affected culture itself. Modernization is also a process 
that occurs internally within the collective consciousness of the 
modernizing society. What created modernity within Bengal was not 
simply British economic and political culture impacting on Bengali 
society, but more crucially the interiorization of the processes of 
modernization by the bhadraloka themselves. Modernity in Bengal 
was not so much what happened to the bhadraloka as it was what they 
did with the factors of change that were affecting them. What 
occurred in Bengal during the Bengal Renaissance conforms well to 
Wilfred Cantwell Smith's observations concerning the internal 
effects of modernization. Smith writes: “The process of 
modernization is that process by which a country becomes 
conscious of itself and of its processes, and of the kind of country 
that it is possible for it to become, and by which it finds or 
constructs the technical means for executing such choices as it 
consciously or unconsciously makes. ”2! 

It is therefore incomplete to regard the tradition-modernity 
issue simply as modernity impacting traditional culture, as some- 


thing new and separate transforming something old and remote. It 
is better to view tradition and moderni 


tary phenomena in which tradition an 
rather than separate. Tradition and modernity are not dichoto- 
mous; they are complementary. Accordingly, tradition can assume à 
much higher status in relation to modernity than we find in the 
dichotomous model. It also means that those sectors of traditional 
society that contain or express potentialities for change become 
critical for understanding the nature and processes of moderniza- 


ty as mutually complemen- 
d modernity are continuous 





21. Wilfred Cantwell Smith, Religious Diversity, ed 
Harper and Row, 1976), 95. 2, ed. Willard G. Oxtoby (New York: 
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tion.? The modernization process may be likened to the confluence 
of two rivers converging rather than the impact of a river rushing 
upon a rock, to use Wilfred Cantwell Smith’s metaphor. 

With both these approaches in mind, I am primarily looking at 
how the bhadraloka themselves responded to the transformations 
that were occurring within their own society. They were keen 
enough to perceive the need for change and, in fact, welcomed it. 
However, they wanted to change not as passive recipients of outside 
interventions—but in an inherently Bengali way. From the very 
beginning the bhadraloka were conscious of the changes that were 
occurring within their society and they wanted as far as possible to 
direct those changes. The early establishment of Hindu College by 
Bengal’s elite is a prime example of this. Similarly, Bhaktivinoda’s 
interpretation of Vaisnava theology was not an attempt to model 
Vaisnava theology according to Christian ideals, but it was an indige- 
nous response to the intellectual changes that were occurring with- 
in Bengali culture. Bengal’s elite had no desire to model their soci- 
егу as a mere imitation of British or European culture. Instead they 
wanted to build a distinctively Bengali society in step with the pre- 
vailing trends of modemity. 





22. Here I am referring to the work of Lloyd and Susanne Rudolf and their *con- 
tinuum model" of modernity. See The Modernity of Tradition: Political Development in 
India, Lloyd I. Rudolf and Susanne Hoeber Rudolf. (Chicago: Chicago University 
Press, 1967). 
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The Early Years 


1838 — 1858 


Ula 1838 

On Sunday, 2 September 1838, in the ancient village of Ula, 
Kedarnath Datta was born the third son of Ananda Chandra Datta 
and Jagat Mohini Mitra. Describing his birth, Kedarnath writes, 
“Mother told me that three days before my birth she suffered severe 
labor pains and that during my birth an astrologer recorded the 
time with both an hour glass and an English clock. Of all my broth- 
ers I was a little ugly, and so my mother prayed, “Okay, let this boy 
be the servant of the rest, but just let him live.’”! 

Kedarnath had two older brothers: Abhaykali, who had died 
years earlier while the family was in Calcutta, and Kaliprasanna, who 
was living when Kedar was born. Subsequently, there was a younger 
sister, Hemlata, and two younger brothers, Haridas and Gauridas. 

The early days that Kedarnath spent in Ula were pleasant. He 
played in the paddy fields around his home and swam and fished in 
the ponds and streams. 

In those days the village of Ula was situated on the bank of the 
river Bhagirathi, the most western mouth of the Ganges, about 100 
kilometers upstream from Calcutta. Today, the river has shifted a 
few miles to the west and no longer passes through the village. 

The origins of Ula are obscure, but the Reverend James Long, a 
well-known missionary and senior contemporary of Kedarnath, 





1. Kedarnath Бапа BLAK OAA Svalikhitajivani., ed. Lalita Prasad Datta, deposit- 
ed in the Indian Office Library Feb. 13, 1918 in Vern Tracts, Bengali biography 
3584 (Calcutta: 1916), 6. The work is hereafter referred to as Jivani. 
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records a short description of Ula in his essay, “The Banks of the 
Bhagirathi.” He informs us that the village received its name from 
the goddess Ulia, also known as Ula Candi, whose festival was held 
there annually. During the celebration many thousands of people 
would come to Ula and leave presents for the goddess. Kedarnath 
tells us that there were nearly 1400 bràhmana families and many 
more kayasthas and vaidyas living in Ula during his time. Reverend 
James Long records one peculiar detail about the village: “As 
Guptapara (the village across the river from Ula) is noted for its 
monkeys, Halishar for its drunkards, so is Ula for fools, as one man 
is said to become a fool every year at the meld (festival)."? Kedarnath 
affirms, "Everyone was expert at buffoonery. Many people received a 
reputation for being crazy. There was Isha pdgala, Ganga pagala, 
Pesha pagala, and Shambu pagala3 Many respectable people had 
these names and would go to local and distant places to collect 
money by sly and crafty means for the public pujas."4 

Unfortunately the happy village of Ula was devastated by 
cholera in 1857. Whole families were lost in a matter of days. Today 
the village is known as Birnagar and is located three rail stops south 
of Krishnanagar on the Sealdah rail line to Calcutta. When I visited 
the village in 1987 I was told that Ula remained vacant for almost 
forty years after the epidemic. What remained of Ula's residents 
after 1857 did not return until the turn of the century, when the 
town was renamed Birnagar. 

In 1876 Kedarnath produced a Sanskrit work entitled Datta- 
vam$a-mala.5 There he gives а genealogical description of the Datta 
family and claims to be the twenty-fifth descendant from 
Purusottama Datta, who came to Bengal in the twelfth century at the 
request of King Adisura. According to Kedar the Dattas are kayastha 





2. Reverend James Long, The Banks of the Bhagirathi, ed. by Sankar Sen Gupta 
(Calcutta: Indian Publications, 1974), 29-93. 


3. The Bengali word pagala means crazy or fool. Her 
sense. 


4. Jivani, 36. 
5. The Datta-vamsa-mala (1876) is a collecti 
cal description of the Datta family. 
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descendants of the original families who immigrated to Bengal. 
Today the kayasthas have about 100 surnames among which Datta, 
De, Das, and Mitra are prominent. 

Much less is known about the origins of Kedarnath's maternal 
family, the Mitras, except that his maternal grandfather, Ishwar 
Chandra Mustauphi, was a descendant of the noble Rameshwar 
Mitra from Mustauphi. Rameshwar Mitra was a prominent zamin- 
dar in the eighteenth century. The Mitras, like the Dattas, are also 
supposed to be kayastha descendants of the original five families 
who immigrated to Bengal. 

From the time of Caitanya (1486-1533) the Dattas were mainly 
Vaisnava. The fifteenth descendant from Purusottama Datta was 
Raja Krsnananda, the father of Narottama Dasa Thakura and an 
associate of Nityananda Prabhu.7 

The particular branch of Dattas to which Kedarnath belonged 
was known as the Hathkhola Dattas. They descended from Raja 
Krsnananda’s grandson, Govindasharan Datta, who received a plot 
of land from the Sultan of Delhi on the banks of the Ganges in West 
Bengal. On this land Govindasharan established the town of 
Govindapur, named after himself. When the British wanted to 
construct a base at Govindapur, Govindasharan and his family 
moved to Hathkhola in the north. From that time onward the family 
became known as the Dattas of Hathkhola. Govindapur eventually 
became Fort William, which later combined with the neighboring 
villages of Kalighat and Sutanuti to form the site of the present-day 
city of Calcutta.8 

Govindasharan’s grandson was Ram Chandra Datta, the 
nineteenth in line from Purusottama Datta. Ram Chandra’s son was 


6. In Bengal the surname Mitra is also common among the vaidya caste. During the 
nineteenth century it was not uncommon for kayasthas and vaidyas to intermarty, 
but in the case of Kedarnath's family, the Mitras were kayasthas and not vaidyas. 
Later on, many of Kedar's children married kayastha Mitras. 

77, According to Dinesh Candra Sen, Caitanya’s associate, Nityananda Prabhu, used 
to visit the home of Raja Krsnananda. Ка 

8. The name “Calcutta” is thought to be ап anglicization of the Bengali village of 
Kalighat. 
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Krishna Chandra whose son was the famous Madan Mohan Datta,9 
a contemporary of Lord Clive. Madan Mohan was a wealthy Vaisnava 
merchant, ship-owner and zamindar in Calcutta. Madan Mohan 
Datta’s son was Ramtanu Datta whose son was Rajballabh Datta, a 
well known Sakta living in Calcutta.!? Rajballabh’s son was Anand 
Chandra, the father of Kedarnath Datta Bhaktivinoda. 

A few years before Kedarnath was born, his paternal grandfa- 
ther, Rajballabh Datta, ran into financial problems in Calcutta and 
so moved to the village of Chutimangal near Cuttack in Orissa. At 
that time Kedarnath’s father, Anand Chandra, moved from 
Rajballabh’s home in Calcutta to the estate of his father-in-law, 
Ishwar Chandra Mustauphi, in Ula. For this reason Kedarnath grew 
up in the home of his maternal family, the Mitras, instead of his 
paternal family, the Dattas. 

The Mitra family was one of the wealthiest in Ula. Kedarnath 
describes his maternal grandfather: 


As Birnagar was famous within Bengal as a wealthy village, 
зо my maternal grandfather, Shri Ishwar Chandra 
Mustauphi was famous as a prosperous landowner. His 
wealth and liberal disposition were known throughout the 
region and people used to come from all over the coun- 
tryside to see his famous palace. If anybody was in need 
they could go to the home of Mustauphi Mahashay and 
get whatever they needed without any difficulty. 1! 


Kedar describes his father, Anand Chandra, аз а straightforward, 
clean, religious man who people said was the most handsome man 
in Calcutta. Similarly, his mother, Srimati Jagat Mohini, was the 





9. Madan Mohan built the famous 395 steps up the Pretshila Hill at Gaya for a cost 


of hundreds of thousands of rupees in 1774. He also traded regularly with 
American merchants in and around Boston. 


10. Saktas are followers of Sakti, the 
form of Durga is Kali. During the 
Saktism when many prominent zami 
change from Vaisnavism to Saktism 
11. Jivani, 2. 


goddess Durga. In Bengal the most popular 
eighteenth century there was an upsurge of 


indars adopted this faith. This accounts for the 
in Kedar's paternal line. 


Chapter 2 - The Early Years 37 


daughter of a very rich man and “a sober woman possessed of many 
unique qualities.” The role that Anand Chandra played in 
Kedarnath’s life was more the result of his absence than presence. 
As soon as the family arrived in Ula, Anand Chandra left for Orissa 
while Kedarnath’s mother was pregnant with him. Anand Chandra 
was away for almost two years after Kedar’s birth. Kedar writes: 


When I was almost two years old my father returned from 
Orissa. My nurse said that a few days before my father's 
return I saw a crow flying and recited this nursery rhyme, 
"O crow! Kah! Kah! If my father is coming, show a sign. 
Move aside on your perch." As I spoke, the crow moved 
on his perch. Some people nearby saw this and said, “О 
Kedar! Your father must certainly be coming soon." It so 
happened that in a few days my father arrived in Ula.!2 


Throughout his autobiography Kedarnath recalls his early child- 
hood in glowing terms. In the evenings he listened to the servants 
and guards reciting stories of tigers and ghosts and romance. 
Remembering the family festivals in the home of Ishwar Chandra, 
he fondly recalls: 


In my grandfather's home all kinds of festive occasions 
were celebrated. Jagaddhatri puja was celebrated with 
much fanfare. I remember it well. During the night hun- 
dreds of chandeliers hung in rows by the lot outside the 
рӣја building. The door guards dressed themselves in 
Sepoy uniforms. From Ranaghat and Shantipur great 
crowds of stout men adorned in golden clothes would 
come. They were accompanied by bodyguards and sol- 
diers. It was like a forest of people and with all the lights 
it looked like Kuruksetra. The festival was celebrated with 
fireworks and rowdy pomp. The guests would become so 
overwhelmed with the fun that they would lose all sight of 
the religious occasion. Late at night kavi-gana (song tour- 
naments) would begin and last until dawn. I used to stay 
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up and listen and laugh at the fun. The gods and god- 
desses were all dressed in their finest splendor and the 
meal arrangements were the best. On this occasion many 
goats and buffalo were sacrificed and eaten. In those days 
the ladies would worship the goddess Durga carrying pots 
of incense on their heads. Everybody used to enjoy this 
occasion except, of course, the goats and buffalo.15 


Another popular festival was the dola-ydtra or spring festival. 
Again Kedarnath reminisces: 


On dola-yatra there would be singing and all kinds of fun. 
Red dye was thrown everywhere. At this time even the 
guards took part in the festival. They would enter the tem- 
ple courtyard singing and throwing dye. With all this com- 
motion I would hide and watch from a distance. During 
the festival I especially enjoyed watching the bonfires.!4 


These tender years in Ula laid the foundations for Kedar's adult 
life. They were predictable and happy times and they provided a 
backdrop of faith and promise for his eventual acceptance of 
Vaisnava traditions. Later on, when he was thrust into the urban 
world of the bhadraloka in Calcutta, he would find stability in the 
memories of these years. 

But not all of his early life in Ula was happy and peaceful. After 
age five there were increasing difficulties and uncertainties. In 1843 
at the age of five Kedarnath started school. The village schools in 
Ula, like most village schools at the time, were rough places for a 
young boy. William Adam, a Baptist missionary, describes the typical 


village school in a report on rural education in 


B l pr red in 
1835. He writes: CONSE [oe peus 


These schools were housed in shabby straw-built struc- 
tures or held in open air under shady trees, and run by 
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teachers who were little respected and poorly rewarded. 
Discipline was enforced in these institutions in a rough 
and ready manner by the lusty exercise of the cane as well 
as numerous forms of sadistic infliction.15 


In Kedarnath’s own school the teacher would use the older stu- 
dents to inflict terror on the younger ones. In one incident the 
teacher forced his students to steal various things from their par- 
ents’ homes. Haridas, Kedar’s younger brother, became so incensed 
by this constant harassment that he finally plotted to kill his teach- 
er with a machete! Luckily, Kedarnath caught wind of the plot and 
managed to confiscate the knife, but the incident created such an 
uproar that the teacher apparently fled from Ula the same day. 

Later an English school opened and during lunch Kedarnath 
would attend the classes. The headmaster was a Frenchman named 
Dijor Barrette. Kedarnath’s interest in learning English endeared 
him to Monsieur Barrette, who requested his father to allow Kedar 
to attend the English school. Amongst the kayasthas, attendance at 
an English school was a social asset, so his father readily agreed. 
This was Kedarnath’s first European contact. 

At age seven Kedarnath and his brothers moved to 
Krishnanagar for further education. The local raja had opened an 
English school under the auspices of Captain D. L. Richardson, and 
he invited Ishwar Chandra to send his grandsons. Krishnanagar was 
about twenty-five kilometers northeast of Ula. As there were no 
trains in those days, the boys had to stay in Krishnanagar for the 
week and return home by palanquin on the weekends. During the 
first term, Kedarnath did well, so much so that he became the pride 
of his family and the talk of the town. He even received an official 
award from the king of Krishnanagar. However, such fame proved 
to be his undoing. He laments: 


Hearing all this praise simply inflated my pride to such an 
extent that soon all my reading and writing simply 





15. Report on the State of Education in Bengal, cited in The History of Bengal (1757-1950), 
ед. N. К. Sinha, (Calcutta: University of Calcutta, 1967), 273 & 480-1. 
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amounted to nothing. I could no longer perform well in 
class, so the teacher gave me trouble. Using this as an 
excuse, the other students who were envious gave me 
nothing but trouble. I could no longer do my lessons; tor- 
ment came from all sides. I would leave for school on the 
palanquin, but I would not go to class. Instead I would 
hide out in the woods until after school and then return 
home on the palanquin.!6 


Kedarnath's troubles at Krishnanagar however, were soon inter- 
rupted by a much greater calamity—cholera. One evening a friend 
came to their residence and cooked a meal. That night the boys 
became violently ill. The doctor said that Kaliprasanna's condition 
was dangerous and he should be rushed back to Ula. Within an 
hour of their return, Kaliprasanna died. Kedarnath somehow sur- 
vived this bout with cholera. Not surprisingly this incident ended his 
` education in Krishnanagar. His mother was so overwhelmed with 
grief that she refused to send any more of her children away for 
schooling. For the rest of Kedarnath’s childhood he remained in 
Ula, where he received a mixture of Bengali and English education 
at the local village schools. During this time he also received train- 
ing in astrology and tantra from a local ashram of sádhus. 

In the mid 1840s increasing debt became a grave threat to the 
Mustauphi family. They retained extensive land holdings in the 
Murshidabad district north of Calcutta, but since the Permanent 
Settlement many of their properties had been lost in government 
auctions. The Permanent Settlement Act of 1793 was passed during 
the time of Lord Cornwallis (1786-1793) as a measure to stabilize 
land revenues and improve the condition of the land.17 The settle- 
ment recognized the zamindars as the proprietors of the land so 
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long as they paid the government an annual fee. Unfortunately, the 
fee was so exorbitantly high that many zamindars were hard pressed 
to pay the lease. On their default the zamindars’ land was auc- 
tioned. This resulted in the total ruination of many landowners in 
Bengal, including the Mustauphi family. 

To make matters worse, Kedar's two remaining brothers 
succumbed to cholera, leaving only Kedarnath and his sister, 
Hemlata, alive. Ishwar Chandra had to borrow heavily to maintain 
his social status in the village, especially during puja season. He even 
considered remarriage as a means to improve his situation. 
Kedarnath's father, Anand Chandra, was naturally concerned about 
the future of his family now that the financial situation of the 
maternal side was weakening. He considered moving back to 
Calcutta to find work, but dismissed the idea due to the high cost of 
living there. Finally, Anand Chandra made arrangements to move to 
Firashdanga,!3 a French colony in Bengal, where he had found work 
managing an estate. As fate would have it, however, Anand Chandra 
was also stricken with cholera and abruptly passed away. 

In 1849, the eleven-year-old Kedarnath found himself plunged 
into confusion and depression. The death of his father marked the 
end of an important era in his life. Whatever trouble there had been 
in the Mustauphi family prior to this time had not affected him 
directly, but now the harsh realities of life weighed heavily on his 
shoulders. His future was uncertain. To make matters worse, he 
failed to receive some property north of Calcutta which might have 
come to him through an inheritance. Due to a dispute over the 
ownership it did not pass to him. Deprived of both his father and 
his inheritance, Kedarnath describes his plight: 


I was eleven years old when my father passed away, and I 
was forced to become independent. I constantly worried, 
*What would become of me?" I saw only darkness. There 
were no blood relatives to look after me. I was helpless 
and gradually sinking lower. At school I became listless. I 
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would even take caster oil in order to avoid attendance. 
Repeatedly my old fever returned.!? The only redeeming 
feature of this period was that I avoided bad company. I 
thought many things over and tried to put my thoughts 
into poetry. At this time I wrote the Ulacandi Maháàtmya, 
which is now unfortunately lost.?0 


Typical for a boy of this age, Kedarnath questioned the meaning 
of life, but in the wake of his father's death and the family's finan- 
cial upheaval, his youthful questioning took on a tone of urgency. 
He asks, "What is this world? Who are we? Why must there be so 
much suffering?" He listened to the talk of the villagers about the 
creation of the world and concluded that they knew nothing of 
value. He heard the recitations of the Mahabharata, Ramayana, Kali- 
purana, and other sastras, but it all seemed futile. With a tone of cyn- 
icism he questioned the reality of the temple gods and goddesses: 


I even went so far as to watch the image makers and the 
priests who installed the idols to see when they came alive. 
Sometimes I would enter a Siva temple alone and call out 
to the idol, but there would only be an echo. I thought 
that perhaps Siva was teasing me, so I would touch Him 
and run away. I thought that if Siva was real then he would 
grab me, give me some pain or trouble, but he did noth- 
ing, so I concluded that the idol was useless.21 


An old sculptor expressed his opinion to the young Kedar that 
the brahmana priests and idol makers were cheaters. The sculptor 
told him that the gods and goddesses were only imagination and 
that he should just worship paramesvara (God). At the same time 
another member of the Mustauphi family, an uncle named Akhil, 





19. Throughout his life Bhaktivinoda was beset with j 
90. Jivani, 48-49, recurrent bouts of malaria. 
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Brahmo Samaj, whose philosophy he considered nothing less than 
atheism. Daily Akhil would read Vedanta, recite the Muslim Kalama 
and finally kneel and pray as a Christian. He told Kedar that the 
God of the Veda was the same God of the Qur’an and the Bible. 
Later on an old Muslim guard and friend told him that Rahim and 
Rama where the same. The guard also told him that ghosts were the 
sons of Satan who lived in fear of the name of Rahim (God). 

At the same time Kedar met with many contrary views. Akhil’s 
own son, Parashuram, was an avowed atheist who tried to convince 
Kedar that nature alone was the source of creation and that God was 
Just another name for nature. On other occasions Kedarnath expe- 
rienced “advaitic fantasies.” He imagined that he himself was God, 
and that his sufferings were the result of his forgetfulness of his own 
divine nature. He thought that if he could just awaken from his 
slumber he would find that he himself was God. He even consid- 
ered whether his sufferings were God’s own pastimes (la)! On 
other occasions he questioned the brahmanas and pundits, who gave 
him other answers that seemed just as incomprehensible. 
Bombarded with these opinions, Kedarnath found himself philo- 
sophically confused and frustrated. 

During this period he describes a simple boyish event that 
served to calm his confused suffering. There was a tasty fruit grown 
in a nearby orchard. Unfortunately he was afraid to enter the 
orchard because it was thought to be haunted by ghosts. The stories 
that he had heard in his younger days had given him a fear of spir- 
its. In order to allay these fears he went to an old family pundit. The 
old man confirmed his fears and strongly suggested that he stay 
away from the orchard altogether. Alarmed, but determined, he 
questioned an old exorcist, who assured him that if he recited the 
name of Rama no spirits would ever disturb him. Somehow, 
Kedarnath took this old woman’s advice and was able to get into the 
orchard and enjoy the fruit. Kedamath comments that this old 
woman’s advice about the name of Rama more than anything else, 
gave him hope. “Since all the other conclusions were uncertain,” he 
writes, “I never gave up the name of Rama, which warded off the 
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fear of ghosts. ”22 

Although eating the fruit in the orchard was nothing more than 
a childhood adventure, in his turbulent state of mind, the incident 
assumed a greater significance. At a time when little else made 
sense, reciting the name of Rama was advice that was tangible and 
effective, both practically and emotionally. It provided him with a 
sense of security. The advice of the old sculptor and the guard rein- 
forced his confidence and provided an emotional basis for religious 
faith. Thus the seeds of faith, Vaisnava faith, were planted in the 
heart of the young Kedarnath. 

While Kedarnath wrestled with philosophy, his mother tried to 
help him, but without her husband's support, there was little she 
could offer her son. She reasoned that the family was suffering due 
to her own ill karma, so perhaps the children could be spared from 
suffering if they no longer belonged to her. She arranged to "sell" 
Kedarnath and Hemlata to a friend for nine rupees and five rupees 
respectively. In another attempt to secure a better future for her 
son, she arranged for him to marry Shaymani Mitra, the five year-old 
daughter of Madhusudan Mitra of Ranaghat. As before, his mother 
reasoned that she could improve Kedar's fortune by canceling the 
effects of her own karma with the good karma of a new family. 
Unfortunately his mother had to borrow heavily to finance the 
marriage, which only made matters worse. Kedarnath describes: 


Acquiring gold from Mother, Nanda Kumar began to 
make various ornaments. He made enou 
whole body. Dashu Mama?3 
thing. The expenses were e 


gh to cover the 
gave the approval for every- 
normous. There was a plea- 
sure boat, a wedding palanquin, decorations, lights and 
even English music. The marriage was between a twelve- 
year-old boy and a five-year-old girl and it was exactly like 
a child's doll marriage, yet so much expense was incurred. 
On the day of the wedding I drank Ganges water and milk 
and arrived at the house of. my father-in-law to face а huge 
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pompous crowd. The reception was grand. Many gentle- 
men of the ¿el (oil) caste dressed in bright and varied 
clothes and wearing jari outfits came to the reception.... 
Two speakers read out the family histories. My mother’s 
portion of the cost of the wedding was more than Rs. 
2,000, an incredible sum in those days.24 


Unfortunately, the good luck that Kedarnath's mother worked 
so diligently for did not appear. Soon after the wedding Ishwar 
Chandra Mustauphi died, leaving the full weight of household 
responsibility on the shoulders of the twelve-year-old Kedarnath. He 
describes his predicament: 


I was living in Ula trying to study, but I could not. I worried 
too much. Everybody thought that my mother had a lot of 
money and jewelry, so no one would help. All her wealth 
was lost except for a few properties. There was so much 
debt and I was full of anxiety. I was unqualified to look 
after the affairs of the estate. My grandfather’s house was 
huge. The guards were few and I was afraid of thieves at 
night so I had to give the guards bamboo sticks to carry.25 


Shortly after the death of Ishwar Chandra, Kedamath made his 
first trip to Calcutta to settle the estate. Calcutta was a strange and 
fearful place to the young Kedar. He had never seen so many kinds 
of people. He describes his trip: “By boat we came to Calcutta. Upon 
arriving my nose was struck by the foul smell of the place. This smell 
took away my appetite. We stayed in Bhavanipur® for a few days and 
from there we went to many places in Calcutta. We saw Kalighat, but 
I was so disgusted that I could not appreciate anything. When it was 
time to leave I was the first to get out.”2” Even though this was a 
short and unpleasant trip, Calcutta had an effect on the young 
Kedar. “After that time,” he wrote, “I would put on white man’s 
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pants and go and talk with the Europeans. I was very curious to see 
the finely dressed English ladies. When the missionaries came to 
town I would go and see them.”?8 The youthful Kedar was gaining a 
taste for European life. 

After this trip he spent the next two years in Ula struggling to 
maintain what was left of Ishwar Chandra’s estate. He could not 
attend school regularly and his education suffered. Finally, in 1859, 
as he was just turning fourteen, a change for the better took place. 
His maternal uncle, Kashiprasad Ghosh, a well known poet and 
newspaper editor, paid a visit to Ula. When Kashi’s wife met the 
young Kedar she immediately recognized the boy’s potential and 
arranged for her husband to meet him. Kashi tested Kedar and con- 
cluded that he should come to Calcutta to further his studies. 
Kashi's wife spoke to Kedarnath's mother requesting that she send 
her son. At first his mother was hesitant, remembering her previous 
experience of sending children away to school, but finally she con- 
sented, recognizing the limitations of a life in Ula. After the puja 
season in the month of November 1852, Kedarnath left his mother 


and sister at Ula and went to live at the home of Kashiprasad Ghosh 
on Bidan Street in the heart of Calcutta. 


Calcutta 1852 
In those days Calcutta was an international hub and the most 
important city in the British Empire outside of London. It was 
populated by visitors from almost every part of the world: Chinese, 
French, Persians, Germans, Arabs, Spaniards, Jews, and Dutch. 
William Carey, an English missionary, describes Calcutta as: 


the most motley picture that can be imagined. On the 
streets can be seen at once Europeans in elegant carriages 
drawn by fine horses, children in carriages drawn by bul- 
locks, and natives in old tattered coaches or indescribable 
carts, made with bamboo, covered with red curtains, and 
drawn by horses which can scarcely stand upright. On foot 
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are people of different nations with their respective 


national dresses, and all speaking the languages of their 
own countries.29 


It was here that Kashiprasad Ghosh had his residence. The 
Ghosh family, like the Dattas and the Mitras, had moved to Calcutta 
in the eighteenth century to work with the British. In Calcutta they 
could enjoy their new wealth and power free from the restraints of 
Hindu orthodoxy. Kashiprasad, who was the greatest luminary of 
the Ghosh family, stood at the vanguard of Westernization. As a stu- 
dent attending Hindu College Kashi had become a member of 
Derozio’s Young Bengal. He was now the editor of the Hindu 
Intelligencer, an English language journal that voiced the opinions of 
the bhadraloka. 

In spite of its reputation for inducing radical social behavior, 
Hindu College produced some of the finest literary minds of the 
day, including Kashiprasad Ghosh. It was at Hindu College that 
Kashiprasad first began to write in English.30 His patriotic poems are 
the first signs of nationalism in Bengal. Even in England he received 
good reviews. The British journal, Fraser’s Magazine, referred. to 
Kashiprasad in the following words: 


We may particularly notice the picture of that amazingly 
clever lad, Kashiprasad Ghosh, the Hindoo poet, whose 
poem in honor of the Gold River (Ganges) appears not 
only in Fisher’s Scrap Book, but in Tom Roscoe's Oriental 
Annual. Kashiprasad ought therefore to feel much hon- 
oured. We are told he isa very excellent and worthy young 
fellow, who drinks brandy pawnee as orthodoxly as if he 





29. William Carey's letter to his sister, dated 2 December, 1802. Found in Memoir of 
William of Carey (London: 1836), 460. { 

30. About 1830 Kashiprasad Ghosh contributed to the Bengal Annual, the Literary 
Gazetteand the Calcutta Magazine, both in verse and prose. Many of his writings may 
be taken as the first patriotic cries roused in Bengal by the introduction of Western 
culture. There is little doubt that Kashiprasad and many of his contemporaries 
dreamt of independence. 
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were a Christian.?! 


It was in this environment that Kedarnath found himself when 
he came to live in Calcutta. Describing his residence in Calcutta 
Kedarnath writes: 


I stayed in the home of Kashiprasad Babu. This time I 
enjoyed Calcutta. The neighborhood, Simla, was beautiful 
and reminded me of my home village. The house of 
Kashiprasad was on the north side of the Heduya pond. 
The house had thick pillars and arches. On the banks of 
the pond were several missionaries’ homes, the church of 
Krishna Mohan Bannerjee, Queen’s College, and 
Bethune School. The house we stayed in was enjoyable 
and through the efforts of my aunt and uncle I did well.22 


The six years (1852-1858) that Kedarnath lived with Kashiprasad 
had a major impact on his life. In sharp contrast to the rustic world 
of village Bengal, Calcutta was cosmopolitan. Calcutta was an inter- 
national city pulsing with the industry of the West. It was a time of 
global awakening and secularization. Calcutta was London’s intel- 
lectual colony and the abundance of English literature published in 
Calcutta led to an intense intellectual atmosphere rivaling any 
European capital. At the home of Kashiprasad, Kedarnath became 
deeply involved in the lives of the bhadraloka, and under his uncle's 
guidance he became a full member of the group. 

He enrolled at the Hindu Charitable Institution where except 
for a few trips to Ula he remained until 1856. The Hindu Charitable 
Institution was one of a number of schools started by the bhadraloka 
to counteract attempts by the missionaries, notably Alexander Duff, 
to Christianize higher education in Calcutta. There Kedarnath 


began his life-long acquaintance with the famous Ishwar Chandra 
Vidyasagar. He writes: 





31. Fraser's Magazine, November, 1834, 68. 
32. Jivani, 57. 
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What can I say? I had limitless faith in Ishwar Babu. He 
was truthful, sense-controlled, religious, knowledgeable in 
all the Sastras and well-spoken. Through his guidance I 
prospered well. At the annual examinations I received 
first prize and obtained a medal. Under his direction I 
studied English and read many books.33 


Quickly Kedarnath began to interact in the literary world of 
Kashiprasad. He would read aloud to his uncle many of the articles 
that had been presented for publication in his newspaper. Within a 
short time his command of English improved and he could study 
most of the works in Kashiprasad’s library. He freely availed himself 
of the Calcutta public library. Eventually Kedarnath began to write 
poetry in English. 

After some time his health deteriorated because of the city’s 
poor drinking water. His doctor advised him to return to Ula for a 
rest. At first he resisted, but after a particularly bad spell of dysen- 
tery he relented and boarded a boat back to Ula. In those days there 
was no rail service, so the 100 kilometer trip to Ula was a three-day 
ordeal. During his return the Ganges became rough and danger- 
ous, but eventually he arrived safely in Ula. He comments, “I could 
not express my happiness when I arrived in Ula. I now understood 
the meaning of the expression: ‘One’s mother and motherland are 
sweeter than heaven.'* I fell at the feet of my mother and cried.”35 

Seeing the frail condition of her son, Kedar's mother became 
alarmed. She immediately arranged for him to see a local doctor, a 
Jakir from the leather worker's caste. He turned out to be a member 
of the Kartabhaja, a subsect of Vaisnavas.36 

Not far from Ula, at Ghoshpara, the Kartabhaja had their main 
center. They were especially reputed as doctors in rural Bengal, so 


33. Ibid., 58. 

34. "janani-janma-bhumi$ ca svargad api gariyasi" 

35. Jivani, 59. 
36. For a study of the Kartabhaja see: Sumanta Banerjee, “From Aulchand to Sati- 
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it was not surprising that Kedarnath’s mother sent her son to a local 
member of this group for medical treatment. The fakir put the boy 
оп a strict regimen of herbal medicine, exorcism and mantras, and 
in due course, Kedar was cured. During the ordeal he was intro- 
duced to the fakir’s guru at Gauntagram, where he learned the his- 
tory and philosophy of the sect. 


The eighteenth and nineteenth centuries saw a tremendous 
proliferation of religious sects throughout Bengal. In 1886, Akshay 
Kumar Datta compiled a list of over fifty heterodox sects that 
claimed links to Vaisnavism. The Kartabhaja was one of the most 
powerful. They were even invited to send a representative to the 
Parliament of Religions in Chicago in 1893.37 

Aulchand (c. 1686-1779) was the founder of the sect and it was 
his grand disciple Dulachand (1775-1833) who developed the sect's 
theology and made the Kartabhajà a powerful movement in Bengal. 
Dulachand himself was regarded as the incarnation of both Krsna 
and Caitanya. In 1811 the Baptist missionary William Ward record- 
ed that Dulachand had over 400,000 followers spread throughout 
Bengal. The Kartabhaja believe that they have a genuine link with 
Vaisnavism and the Caitanya movement. 

Interestingly, Kedarnath was soon initiated and given a Krsna 
mantra from the fakir's guru, who advised him to avoid meat and the 
worship of gods other than Krsna. Kedarnath responded by stating; 
“Thad faith in the mantra and doctrine, and even though Gurudeva 
was a muci (from a low caste) I had strong faith in him as a guru.” 


Later on Gurudeva predicted that the village of Ula would soon be 
destroyed by disease. 


Bhaktivinoda's relationshi 
understood. Towards the end 
Gaudiya Vaisnavas mounted a 


p to the Kartabhaja has to be clearly 
of the nineteenth century, orthodox 
massive assault on the Kartabhaja and 





37. The Chicago Parliament of Reli 
Swami Vivekananda, Protap Матоо; 
38. Jivani, 64. 


gions was the famous conference attended by 
mdar and others, 





Chapter 2 - The Early Years 51 


other subsects. In the twentieth century the Gaudiya Math, founded 
by Bhaktivinoda's son, Bhaktisiddhanta Sarasvati, was one of the 
strongest opponents of the Kartabhaja. Consequently, most of 
Bhaktivinoda's biographers either totally deny or underplay Kedar's 
relationship with the Kartabhaja during these teenage years. 
However, his involvement with the Kartabhaja cannot be 
overlooked. The ghost in the orchard and his cure by the 
Kartabhaja are two incidents which contributed to his acceptance of 
Caitanya Vaisnavism. Twelve years later, when Kedarnath seriously 
studied the life of Caitanya, he recalled the Kartabhaja as a group of 
rural men who represented the power of Vaisnava dharma and who 
helped him to find faith in bhakti (devotion). Of course, Kedar’s 
involvement with the Kartabhaja was at a time when he was young 
and impressionable. In more theological writings Kedar clearly 
points out the heterodox nature of the sect. His Sajjana-tosani has 
harsh criticism of the Kartabhaja. In his autobiography, however, he 
positively acknowledges the benefit they offered bringing him 
closer to the Caitanya movement. 

After his contact with the Kartabhaja, Kedarnath returned to 
Calcutta with renewed health. Unfortunately the social influences 
of the day were just too much, and he could not keep many of the 
rules that his Kartabhaja guru had suggested. Again he became ill. 
Only this time, he did not have the heart to return to the 
Kartabhaja. He frankly admits eating meat which his guru had 
adamantly forbidden. Instead, with the help of Ishwar Chandra he 
found an Ayurvedic doctor to cure him. 

By his third year in Calcutta Kedarnath was making good liter- 
ary progress. He regularly wrote for the Hindu Intelligencer and with 
Kashiprasad’s help his writing improved. During these days he was 
immersed in the ideas of the West. He attended many learned meet- 
ings and engaged in active social and philosophic debate. Benoy 
Ghose, in his collection of Indian periodicals from the nineteenth 
century, includes one of Kedar’s speeches before a meeting of the 
Hogulkuria Debating Club on January 19, 1857. This speech, enti- 
tled “What Should be the True Aim of Education,” is the earliest 
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known sample of Kedarnath's thought. Interestingly, it is an attack 
on Young Bengal: 


Let us solve the question—why is Young Bengal all discus- 
sion and no action? Is it owing to a defective system of 
education or no regular education at all? They are learn- 
ing everything and nothing. They talk morning and 
evening, noon and night, in the language of Shakespeare 
and Milton, Byron and Pope. In short, they look upon 
themselves as perfectly Europeanized and enlightened by 
English Literature. I admit that they have a good deal of 
intelligence, but what can that intelligence do while they 
learn from school to talk nonsense and humbug—to get 
many things by heart and understand little. What more do 
we expect from these ill-trained youths?39 


I wonder whether this speech had the approval of Kashiprasad, 
who himself had been a notorious member of Young Bengal? 

There is just one other sample of Kedarnath's writings that has 
survived from this period. It is a tract entitled, “The Marriage 
Systems of Bengal.” The work is an historical description of 
marriage in Bengal that concludes with an attack on the kulma 
brahmanas and their System of marriage. At this time, Ishwar 
Chandra Vidyasagar was hotly contesting the issues of widow 


remarriage and polygamy. Perhaps echoing the views of his teacher, 
Kedarnath writes: 


Polygamy is the bane of native Society—a curse that enslaves 
many of the softer sex. The Kulina Brahmins are insepar- 
able companions of polygamy. In their society it is as firmly 
advocated as is American slavery in the Southern States. 
The Kulina women are no better o 


Х ff than the African 
blacks. But an African black has many advocates around: he 
has a voice in the “Anti-Slavery League” whilst a Kulina 
Brahmini has no zealous friend to tell of her sorrows and 
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relieve them. The legislature ought to hear the cries of the 
people as far as their interest is concerned. Reform in 
everything is sought for and as the first movement we desire 
the removal of polygamy by an enactment.40 


The home of Kashiprasad was the center of activity for many 
important bhadraloka, including Kristo Das Pal, Shambu Mukho- 
padhyay, Baneshwar Vidyalankar, and many others who attended 
the meetings there. Kedarnath came to know these important men, 
and so formed his intellectual and moral opinions about many 
issues of the day. 

At age eighteen, four years after coming to Calcutta, Kedarnath 
enrolled in Hindu School, Calcutta's best school. He remained 
there for the next two years until 1858. This time Ishwar Chandra 
taught him history. At the Hindu School Kedar found himself 
amidst an impressive group of classmates: Keshub Chandra Sen, 
Navagopal Mitra, Satyendranath Tagore and Gajendranath Tagore. 
Describing Keshub Chandra, Kedar writes: 


At that time Keshub Chandra Sen was a Hindu boy. He 
studied in the class above me and, like me, he was not good 
in math. He had no chance of passing that class, but he was 
very good in literature and established а sabha called the 
British India Society! Many English professors used to 
come to that sabha and Keshub requested that I also 
become a member because I had some taste for literature.42 


Immersed in the intellectual life of Calcutta, Kedar did well in 
this school. George Thompson, a well known British parliamentari- 
an, gave public speaking lessons to Kedarnath, Keshub Chandra 
Sen, and Navagopal Mitra. Thompson told the boys how he prac- 
40: Babu Kedarnath Datta, The Marriage System of Bengal. We have some photo- 
Copied pages of this speech, but the source is obscure. I would guess that this piece 
dates around 1857. He left Calcutta in 1858. 

41. This is an obscure statement because the actual British India Society was start- 
€d by Dwarkanath Tagore and George Thompson. 
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ticed speech-making by speaking to the trees while on his way to 
parliament. Both Kedarnath and Keshub Chandra followed his 
example by gathering young children for an audience and making 
speeches to them. Kedarnath read everything on philosophy that he 
could find. He was helped in literature by his teacher and now 
senior friend, Ishwar Chandra Vidyasagar. Unfortunately, in this 
atmosphere he also acquired a hard rhetorical attitude. He writes, 
“We would wander about and go to the different societies like the 
Free Debating Club. On the strength of my learning I did not think 
that anyone else had any learning."43 

Kedarnath soon published the first volume of his English poem 
The Poriade, which he presented to Alexander Duff, a prominent 
missionary of the day. The Poriade was Kedar's first serious piece of 
writing. It was a work written in English verse describing the wan- 
derings of Porus (King Puru), who fought Alexander the Great and 
checked his advance into India. Kedarnath intended to complete 
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the poem in twelve volumes, but subsequently published only one 
other volume. The second volume was published in 1858. Duff said 
that he liked the poem, but suggested that he write something 
about the cruelty of the zamindars next time. Kedarnath was proud 
of his work and sold copies of it. This provided him with some extra 
income. With the help of Duff, Kedarnath read Milton, Macaulay, 
Hazlit, Carlyle, and Edison. He published regularly in the Library 
Gazette of Hindu College and soon acquired the name Mr. ABC. 

The relative calm of Kedarnath's life in Calcutta ended abrupt- 
ly during the fall of 1857 when he made a trip home to Ula.^^ After 
the second day of traveling he received news of the raging cholera 
epidemic in his home town. The prediction of his Kartabhaja guru 
had proved to be true. When he arrived he found that his sister had 
died along with most of the other members of his family. His moth- 
er was still alive, but gravely ill. He describes the pitiful scene: 


Traveling from Calcutta, I heard from one man that an 
epidemic had killed many people in the village. People 
from my own home had died. When I heard this I was 
shocked and I intensified my travel home. For protection 
I took a man who was skilled in stick fighting and on the 
way many people described the horrible state of the vil- 
lage. Reaching our home, I saw the main door open. I 
called out many times until someone answered, “Babu, 
come inside." By then I could barely stand up. Running 
towards the puja room I called out again and my aunt 
came and brought me to my room. She was hysterical. She 
told me that Hemlata had died and that my mother was 
very sick. I entered my mother's room and found that she 
had been delirious with fever for a week. Mother began to 
cry. I said that we must leave Ula at once. During the night 
I could not eat or drink and I slept only a little. Rising in 
the morning I heard that all the servants had died. On the 
day before we set out, I went to many places in Ula. 


44. The year 1857 15, of course, most famous for the Sepoy Mutiny, Bhaktivinoda 
hardly mentions the mutiny, presumably because he is preoccupied with the 
destruction of Ula and other calamities in his own life. 
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Everywhere the houses were empty. At some homes bod- 
ies were lying all around. At other homes there were the 
cries of pain from those who were dying. Others were 
making preparations to leave. It was the time of the Durga 
puja, but there was no happiness. The fever was terrible 
and whoever got it could die within a few hours. 


After a few days Kedarnath, his mother and grandmother left 
Ula and reached Calcutta. There he sank into depression. He 
recalls his plight: “I was seventeen years old and I had to face terri- 
ble hardships. There was no money. I could hardly speak to anyone. 
Everyone thought that my mother had a lakh?6 of rupees; no one 
believed that we were poor. I saw no hope. My mind became apa- 
thetic, the house was empty, and I had no strength. My heart was 
dying of pain.”47 

Feeling helpless and devastated by the destruction of Ula and 
the loss of his family, Kedarnath could no longer maintain his pre- 
vious haughty outlook. His life lay in shambles. He sought shelter at 
Jorasanko, the home of the Tagores. There he had two friends, 
Dvijendranath and Satyendranath Tagore. It was with Dvijen- 
dranath that Kedarnath found solace. He writes, “If ever among 
men there was a close friend, he was that friend. He was charitable, 
of good character, loving, and honest. My heart was uplifted being 
near him and all my troubles would go away. He was without attach- 
ment for worldly things and when I was with him I became happy 
and gave up my thoughts of material things. 48 

With the help of his friend, Kedarnath gradually overcame this 
crisis, but the destruction of Ula was the final step severing him 
from his childhood roots. Now he was alone in Calcutta with his 
mother and grandmother. He no longer had one foot planted in 
rural Bengal. The arrogant attitude that he had acquired under 
Kashiprasad had been crushed. He began to have religious feelings; 
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and together he and Dvijendranath studied Sanskrit and religion. 
They studied Kant, Goethe, Hegel, Swedenborg, Hume, Voltaire, 
and Schopenhauer and discussed various theological problems. 
Dvijendranath was impressed by his younger friend's discriminating 
abilities, and under his guidance Kedar often addressed the British 
Indian Society and other learned gatherings. Now he spoke on reli- 
gious questions instead of political and social issues as he had done 
under Kashiprasad's tutelage. 

At the home of the Tagores, Kedarnath intensely studied the 
books of the Brahmo Samaj, and for a time his faith in Brahmo phi- 
losophy grew. With great interest he studied with many Brahmo mis- 
sionaries, but after some time he began to lose interest in their phi- 
losophy. He writes, "I studied the books and lectures of the Brahmo 
Samaj. Their belief in one God was good and for a while I accepted 
their philosophy, but in the end the theology and the worship of the 
Brahmos had no appeal for me.” During this time Kedarnath met 
an American Unitarian missionary, the Reverend Charles H. Dall, 
who had just arrived in Calcutta. Dall was to have a profound influ- 
ence on Kedar's life. 


On 18 June 1855, Reverend Charles Dall began his thirty-one 
year ministry in Calcutta representing American Unitarian interests 
in India. Prior to this, the Brahmo Samaj had made an impact in 
America by creating interest within the growing Unitarian move- 
ment in Boston. The American Unitarian Association of Boston 
sent Dall to India to investigate the Brahmo Samaj and find out how 
it might aid Unitarian concerns. Dall was requested to teach, sell, 
and give away books about the Unitarians to the educated Bengalis 
of Calcutta. Just a few weeks after his arrival in Calcutta, Dall wrote 
to his mission in America that he had an active congregation of fifty 
natives. He reports, “Some Hindoos of education, and a few of the 
Society of Rammohun Roy attend and also meet me during the 
week for conversation. Of these native gentlemen, some contribute 
towards our expenses, many purchase our Unitarian books, and a 
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few look earnestly towards Christianity.”5° Kedarnath Datta was a 
member of Reverend Dall’s congregation. 

Kedarnath met daily with Reverend Dall, who personally direct- 
ed his readings. Under Dall’s guidance he studied the Bible and the 
Unitarian writings of Channing, Emerson, Parker, and Newman.'! 
He soon developed strong sympathies toward Christianity. At the 
same time he read Sale's Qur'an. Kedar writes, “I discussed theolo- 
gy with Padre Dall and on his advice I read the Bible and various 
Christian books. Previously I read all books on philosophy, but now 
I preferred to read books on religion. I developed a deep faith in 
Jesus Christ. Whatever I read I discussed with Dvijendranath."? 

Dall’s brand of Unitarianism fascinated the young bhadraloka. 
The Unitarians admitted that God’s truth had come to mankind at 
other times and places than in ancient Palestine. The era in India 
when the Vedas and Upanishads were revealed was one instance of 
God at work; however, darkness had fallen on India in recent cen- 
turies until at last Christ’s truth had come. Compared with 
Alexander Duff and the other missionaries, Dall’s theology was lib- 
eral and the writings of Channing and Parker appealed to both 
Kedarnath and Dvijendranath. The influence of Theodore Parker 
and Ralph Waldo Emerson are especially prominent throughout 
the writings of Kedar. But no matter how appealing, Dall’s views 
were still Christian, and to Dvijendranath his efforts to convert 
Hindus into Unitarians were unacceptable. 

There is little doubt that Dall’s attempt to convert Kedarnath 
was blunted by Dvijendranath, who kept a tight watch on his vul- 
nerable friend at this time. Apart from the influence of Unitarian 
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ideas that became a part of Kedar’s thought, Dall’s efforts had one 
other important and lasting effect on the young Kedarnath. It 
stirred within him the sentiments of devotion, and although such 
feelings had been thwarted by Dvijendranath because of the nega- 
tive Christian context, Kedar’s sentiments of devotion had been kin- 
dled and left waiting for the appropriate moment to be set ablaze. 

Late in 1857 Kedarnath tried to find work and rent a house in 
Calcutta. His young wife, who was still living with her family, had 
asked if she could come to live with him. Now that he had both his 
mother and wife to support he decided to set up his first household. 
He was nineteen. His wife was twelve. Jobs were hard to find in 
Calcutta, but eventually he found work as a private tutor for twelve 
rupees per month. He rented a house in the liquor dealers’ 
(Shunri) district along with a servant and maid for eight rupees per 
month! Later that year he found a better job as a teacher at the 
Hindu Charitable Institution, his old school, making fifteen rupees 
per month. Unfortunately this was not enough income, and within 
a few months he accumulated a debt of over sixty rupees. In the end 
his mother had to sell a gold necklace to pay the debt. Kedarnath 
and his family moved back to a relative’s house. Eventually he lost 
his teaching job. After that he found a job buying and selling sugar 
in the markets of Calcutta, but this work was so riddled with cheat- 
ing that he soon quit. In the end he writes, “I was going around 
Calcutta trying to get a job, but it was impossible; there were so few 
jobs compared to the number of people needing them. I did not 
have a permanent residence in Calcutta and I simply could not live 
without топеу.”53 

Soon a message arrived from Rajballabh, Kedarnath's paternal 
grandfather in Orissa, requesting that he come at once. His grand- 
father stated that he would not live much longer and desired to see 
Kedar as soon as possible. Kedarnath consulted with his mother and 
decided there was nothing to gain by remaining in Calcutta. In the 
Spring of 1858, with his mother and young wife, he set out for the 
village of Chutimangal in Orissa. 
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An assembly of court Magistrates circa 1890. | 
Kedarnath Datta Bhaktivinoda is Seated in the middle. 


Chapter Three 


The Working Years 


1858 — 1874 


Orissa 1858 

From the day Kedarnath left Calcutta in 1858 till he began his 
career in government service in 1866, he lived apart from the fer- 
ment of Calcutta and the overwhelming seduction of the modem 
world. It was a period of transition, a time to digest his college years 
spent with Kashiprasad and the Tagores. It was a time to reestablish 
and consolidate his traditional roots. Without this Opportunity to 
rediscover and reflect on his past in the light of his Western educa- 
tion, he might have remained enmeshed in the onslaughts of 
modernity, alienated from his traditional roots. The move away 
from Calcutta allowed him time to synthesize his traditional roots 
and the modem world. During this period Kedar’s views on the 
Brahmo Samaj, Positivism, Saktism, Christianity and, of course, 
Vaisnavism began to mature. By the time he re-emerged he was 
ready to face the modern world with a new sense of stability and 
direction. No longer would he simply react to its overwhelming 
influences as he had done in his teenage years. 

Kedarnath came to the home of his paternal grandfather, 
Rajballabh Datta, at Chutimangal, fifty kilometers east of Cuttack in 
central Orissa. Life in the home of Rajballabh was the very antithe- 
sis of life with Kashiprasad and the Tagores. Rajballabh himself was 
a Sakta, a worshipper of the goddess Kali. During the eighteenth 
century, Sakta and Tantric influences had attracted шап Bengali 
zamindars away from Vaisnavism, and although Rajballabh 5 grant 
father, Madan Mohan Datta was a well known Vaisnava, Rajballabh’s 
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father had introduced Saktism into the family at that time. 
Kedarnath describes his grandfather as a kalz-stddha dressed in crim- 
son cloth like a sannyási, reciting the names of devi during the day 
and smoking tobacco and ganja from a large hookah with friends in 
the evening. His reputation for pulling live cobras from their holes 
and killing them on his hard wooden shoes best illustrates 
Rajballabh’s eccentric nature. 

Kedarnath lived with his grandfather for six months until he 
obtained a job as an English teacher. At that time he moved to the 
nearby town of Kendra. The local superintendent of schools, 
Doctor Roer, was so impressed by Kedarnath that he encouraged 
him to take the teacher's certification exam in Puri. In the mean- 
time Kedar taught school in Kendra during the week, returning to 
Chutimangal only on the weekends. 

Soon Rajballabh asked Kedar to remain in Chutimangal 


because his death was fast approaching. Kedar describes 
Rajballabh's passing: 


Even though my grandfather said that he would die in a 
few days, I did not see any signs of illness. After three days 
he asked me to come to his bed. He had a small fever and 
was siting up chanting and smoking tobacco from his 
hookah. He was surrounded by a dozen friends, who were 
chatting with him. Calling me to his side he spoke, “After 
I am gone, do not remain in Orissa. Whatever job that you 
get by age twenty-seven will be your main life's work. You 
are destined to become a famous Vaisnava. You have my 
blessings." With that he passed away, releasing his vital 


breath through the top of his head (brahma-randhram). 
Such an amazing death is rarely seen!! 


After the passing of Rajballabh, Kedar moved to nearby Cuttack 
to work as a sixth grade English teacher. His salary was a mere twen- 
ty rupees per month, but he enjoyed living in Cuttack. He writes, “In 
Cuttack the eating was good. The price of ghee (clarified butter) 
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was cheap. I was able to eat the best rice in the morning and all the 
luci one could desire in the afternoon.” In Cuttack he would regu- 
larly go to the library and read books on philosophy and religion. 

In March of 1860, at age twenty-two, Kedar left Cuttack to 
become a school principal at Bhadrak in northern Orissa. This time 
his monthly salary was forty-five rupees. He stayed in Bhadrak for 
less than a year and during that time he wrote his first prose work, 
The Maths of Orissa, describing many of the monasteries that he had 
seen throughout Orissa. A few years later William Hunter utilized 
Kedar’s book in his own work entitled, History of Orissa (1866) 3 In 
Bhadrak, Kedarnath's first son, Annada Prasad, was born. 

Preferring to live in Bengal, Kedar soon gave up his position as 
principal and moved to Midnapore in southern Bengal to become 
a fifth grade English teacher. He was twenty-three years old. In 
Midnapore he stayed with Raj Narayan Basu, a well known Brahmo 
Samaj leader who later became the grandfather of Shri Aurobindo. 
Kedar describes the Bengali community in Midnapore as turbulent 
due to the constant struggle between the Hindus and the Brahmos. 
Although Raj Narayan was the headmaster of the school in 
Midnapore where Kedarnath worked, Kedarnath's sympathy lay 
with the Hindus. While living in Calcutta, he had made up his mind 
about the Brahmo Samaj and at this time he firmly sided with the 
Hindus. He recalls: 


In those days I was with the Hindus. I had decided that 
the philosophy of the Brahmos was incomplete. I also 
thought that the brotherly philosophy taught by Jesus 
Christ was best. I felt that the real taste of worship was 
devotion and unfortunately the Brahmos lacked this 
taste. АП the time I read books by Theodore Parker and 
other Unitarians, which I obtained from Calcutta. From 
my childhood I had developed faith in devotion. In par- 
ticular I was attracted by the devotion of Jesus. 
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Even in later years Kedarnath often equates the devotion of 
Christianity with the bhakti of the Vaisnavas. In his Krsna-samhita he 
describes Christianity as a vaisnava type religion because of its the- 
istic perspective and emphasis on devotion to God. For Bhaktivin- 
oda the foundation of all religious life is bhakti-rasa. 

Here he compares Saktism, Vaisnavism and Brahmo philosophy: 


The Saktas would perform a sacrifice and kill animals and 
eat the meat, but the Vaisnavas would not kill. I remember 
a Vaisnava named Jaga, who used to come to our home 
dancing and singing and doing nāma-kīrtana with eyes 
crying like torrents of rain. All these incidents created 
great faith. When I was sick the Kartabhajà cured me and 
I realized the strength of the Vaisnava dharma. There was 
substance in the Vaisnava dharma, and it was the bhakti 
that gave me faith. I saw only low activities in Sakta 
dharma, and as far as I could see, the Brahmos were 


without dharma or rasa of any kind. Gradually I came to 
these conclusions.5 


While visiting Calcutta, Kedar again read the Tattva Bodhini, the 
journal of the Brahmo Samaj, and talked with his old friends 
Dvijendranath and Satyendranath Tagore. This time he was not 
interested in Brahmo philosophy. He even preferred to visit with 
Reverend Charles Dall and the other missionaries than with the 
Brahmos. He frankly admits that his heart was captivated by the 
devotion of Jesus more than anything else. Surprisingly Kedar never 
fully embraced Christianity. It was a constant frustration to Dall and 
the other missionaries that in spite of all their efforts relatively few 
bhadraloka ever became Christians. 

In Midnapore Kedarnath met a jati VaisnavaS who gave him 
some books on Vaisnavism and told him about Caitanya. This was 
5. Jivani, 101—102. 
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his first substantial contact with Caitanya. He tried to find a copy of 
Caitanya-caritàmrta and the Bhagavata, but was unable. It would take 
another eight years before Kedar could secure a copy of these 
works. He concedes that during these days he developed a strong 
yearning for bhakti, but still he did not follow any Vaisnava prac- 
tices. There is a good possibility that had Kedarnath not eventually 
reposed his feelings of devotion in Caitanya he might well have 
embraced the love of Jesus and become a Christian. It was the nec- 
tar of devotion that he yearned for. 

In Midnapore another calamity struck. Kedar's childhood wife 
passed away, leaving him in shock. He laments: “When my wife was 
sick all my friends helped me. I endured this grief like the warrior 
in Longfellow’s Psalm of Life. In silence, I prayed telling God all my 
problems, but I could not understand how God was a person. 
Simultaneously I believed that God was formless and with form, but 
I could not reconcile the two views.” 

There is a long standing debate concerning the nature of the 
Absolute within Hinduism. Vaisnavas assert that ultimately God has 
form and is a person. The contrary view supposes that God is ulti- 
mately formless and impersonal. In his griefstricken condition, 
Kedarnath wrestled with this problem. He admits that intellectually 
the formlessness of God was more agreeable, but emotionally, in his 
times of need, the idea of God in personal form was more appeal- 
ing. He was unable to find solace in a God that was formless and 
impersonal. In these times of trouble it is clear that he was gradual- 
ly being drawn towards the theistic conclusions of the Vaisnavas. 

Alone and with a ten-month-old child, Kedarnath could not 
remain single for long. Within a couple of months he arranged to 
marry the daughter of Gangamoy Roy from Jakpore. Her name was 
Bhagavati Devi. His plans to re-marry raised some eyebrows in 
Midnapore and Calcutta. His English friends and some of the 
bhadraloka, like his uncle Kashiprasad disapproved, suggesting that 
it was too soon. š ыы: 

Regardless of the objections, the marriage went ahead with just 
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a simple ceremony. Soon he ended his short career as a teacher and 
moved to Burdwan, taking a job as a translator with the Land 
Revenue Service. Quickly he was repulsed by the ruthless practices 
of tax collection and within a short time he quit and took a clerical 
position for a mere thirty rupees per month. Somehow he survived 
in Burdwan acting as a clerk and a money agent, but the need for 
money and a steady job remained a constant problem. 

In spite of his financial difficulties, his literary life carried on. He 
published two Bengali poems, one about the destruction of Ula 
called “Vijanagrama,” and the other about a religious life entitled 
“Sannyasi.” The style of these poems was excellent and they were 
appreciated by many literary men including Michael Madhusudan 
Datta, Nabin Sen, Hemachandra Bandyopadhyay and Bankim 
Chandra. Vijanagrama, in particular, was noted for its literary merit. 
It was the first use of Bengali blank verse (amitraksara-chanda), 
incorporating the style of Milton and Byron. Vijanagrama influ- 
enced Michael Madhusudan, who later perfected the style in his 
Tilottama-sambhava and Meghanada-vadha. The Calcutta Review pub- 
lished a critique of both of Kedarnath’s poems. 


We have glanced at this little volume of Bengali verse, 
which we have no hesitation in recommending as suitable 
especially for Hindu women. We hope the author will con- 
tinue to give his countrymen the benefit of his elegant 
and unassuming pen, which is quite free from those 
objectionable licenses of thought and expression which 
abound in many dramas recently published. The want of 
the day is the creation of a literature for Hindu ladies and 
we trust that many more educated natives will have the 


good sense to devote their time and abilities to the attain- 
ment of this most desirable end.8 


Unfortunately, 
ciated as a writer 
exclusive Vaisnava 


Kedarnath Datta has not been adequately appre 
of Bengali literature. Perhaps this is due to his 
orientation. Kedarnath was a writer in his own 





8. Calcutta Review, vol. 39 (1863), 459. 
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right and as good as any of his better known colleagues. 

In Burdwan, Kedarnath often met with Lal Bihari De and 
Keshub Chandra Sen, old friends from his college days in Calcutta. 
Keshub Chandra Sen had become an impressive Brahmo leader 
and Lal Bihari an important Christian missionary. Like Midnapore, 
Burdwan was also in social turmoil, only this time the controversy 
was between Brahmos and Christians. Being friends of both, Kedar 
found himself caught in the middle. Sometimes he was asked to 
mediate, but this usually ended with his receiving the rage of both. 

He made an attempt to compromise by starting his own group, 
the Bhratri Samaj (The Brotherly Society). Unfortunately this only 
made matters worse when many Brahmos and Christians left their 
respective groups to join him. The Bhratri Samaj met regularly in 
the Burdwan public library. One of Kedar’s speeches entitled “Soul” 
attracted a lot of attention even in Calcutta and was published in the 
journal Public Engagement. 

In those days lack of money was still one of Kedarnath’s greatest 
problems. His wife was pregnant and he was without a decent job. 
In 1864 his second child, Saudamani, was born in Jakpur. Then an 
employment opportunity arose. A friend in the Registrar’s office 
was planning a leave of absence and needed a replacement. The 
monthly pay was 140 rupees, and he would have to give half of the 
earnings to his friend, but it was better than his present salary. It also 
meant a possibility of future government service. Kedar gladly 
accepted the position. 


Government Service 1866 — 1894 

“In bad times,” Kedar writes, “there is nothing but trouble; in 
good times the whole world is your friend. On 9 February 1866 I 
received three separate letters of employment for government ser- 
vice and the whole world became my friend.” At last it seemed that 
Rajballabh’s prediction of a permanent career was coming true. 
The position Kedar finally accepted was Special Deputy Registrar of 
Assurances with Powers of a Deputy Magistrate and Deputy 
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Collector of the 6th-grade of the Sub-executive service. Even though 
the position was in Bihar, it was a permanent job, and it meant the 
end of Kedar's financial problems.10 

During the nineteenth century government service was the 
ambition of the bhadraloka. Michael Madhusudan was head clerk 
and interpreter to the police magistrate in Calcutta. Raj Narayan 
Basu was headmaster of a government school in Midnapore. Ishwar 
Chandra Vidyasagar was the principal of Sanskrit College. Bankim 
Chandra became a Deputy Magistrate, and above all, Ramesh 
Chandra Datta (1848-1909) belonged to the “heaven born" Indian 
Civil Service (I. C. S.). 

The lot of those who secured government service was enviable 
compared with those who did not. Parents regarded their lives a fail- 
ure if their sons did not receive government posts. Many resorted to 
bribing. The very association with government was a privilege; a gov- 
ernment toll-keeper, receiving a meager salary of three rupees, was 
socially superior to a shopkeeper whose earings were many times 
higher. Besides social status, government positions carried other 
attractions: a few weeks paid leave, free service of domestic workers, 
and a pension. 

To run the affairs of India the British created an elaborate 
administrative system. On top were the covenanted civilians known 
as the Indian Civil Service. This group of only 900 men was almost 
totally British, and they controlled all the key positions from gover 
nor down to district officer. For many decades no Indians were 
admitted to any positions of government authority, but with an act 
passed at the urging of Dwarkanath Tagore іп 1843,1 the British 


IO See Appendices for summary, of Bhaktivinoda’s government work history. 
11. The British had divided Bengal into a number of administrative districts. In 


charge of each region was a District Judge, Collector and Magistrate—all members 
of the Executive Service. Immediately below them was the Sub-executive Service 
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created a second tier of bureaucratic service comprising educated 
Indians—the bhadraloka. This group of non-commissioned civilians, 
known as the Sub-executive Service, shadowed the Executive 
Service. Compared with salaries paid in the Executive Service, 
salaries paid in the Sub-executive Service were low, but by Indian 
standards, they were more than adequate. It was this unprecedent- 
ed bureaucratic organization, with its relatively high wages, that 
allowed the British to control the affairs of India. 

Kedarnath spent his career in the Sub-executive Service. During 
the next twenty-eight years he was employed in various districts of 
Bihar, Orissa, and Bengal. He does not mention his starting salary, 
but a fair estimate would be two hundred Tupees per month. His 
English colleagues in the Executive Service made at least fifteen 
times this salary. By retirement in 1894 he had risen from sixth 
grade to second grade with a salary of four hundred rupees per 
month, a high and respected position by Indian standards. He 
retired with a pension of almost four thousand rupees per annum. 

Like Kedar’s early days in Calcutta, these working years were a 
time when he was in full contact with the British and the pressures 
of modernization. Only now there was a difference. As a youth he 
was vulnerable and easily swayed by the forces of modernization. His 
exposure to British education upset his confidence in his Bengali 
ancestory, making it impossible to accept the traditions of his fore- 
fathers. His family's declining fortune made him weak and insecure. 
Cholera dealt the final blow when it destroyed his ancestral home. 
In the end he was pulled away from the tormented world of the 
bhadraloka in. Calcutta and given shelter under the ancestral tradi- 
tions of his grandfather in Orrisa. Г 

Kedar’s years іп government service reveal a different personal- 
ity. Employed in the Sub-executive Service, he had social status. He 
Was a proficient and loyal servant of the British Raj,!? a man in step 


12. Bhaktivinoda is renowned for his staunch support of the British. In his Sajjana- 
fosani he writes: amadera varttamana adhisvari Srimatt maharani bhikoriya ш 
$атйе о nirud-vighna antahkarane ei bharate rajya Катйе thakuna/ (ST vol. 4 P. d: E 
ur present empress Victoria continue to rule over this India in a healthy body an 
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with his times. His demeanor was strong and commanding. These 
working years begin with Kedarnath standing firm, free of the defi- 
ciencies and confusion of his past student days. 

Kedar's employment in government service was not the only 
reason for his change in demeanor. Deep within, a transformation 
was taking place. There was an emerging devotional personality. His 
days in Calcutta had forced him to grapple with Western 
philosophy, modern rationalism, and various Bengali polemics. He 
had even been pushed to the threshold of Christianity, where he 
had learned the importance of devotion. Now he began to search 
for devotional traditions within his own culture. During these 
working years he would come to accept bhakti as the heart of his 
religious life. For Kedarnath, bhakti would provide the key to his 
synthesis of modernity and tradition. These years in government 
service show Kedar reposing his devotional sentiments in Caitanya 
Vaisnavism instead of Christianity and other ideas from the west. 

On receiving his appointment, Kedar assembled his wife and 
family, including their family dog Tiger!? and headed for Sharan in 
Bihar. There he rented a second-story apartment near the court 
house. The British practice of sending government officials to 
remote areas led to the custom of wives traveling with their hus 
bands. Ordinarily the wives and children of Indian officers would 
remain in the joint-family home in Calcutta or the ancestral village; 
but with the changing times the adoption of English standards of 
family life became a common practice among the bhadraloka. So in 
1867 Kedar’s third child, Kadambani, was born in Bihar. 

Kedarnath's position on the circuit court afforded him the 
opportunity to see the countryside and study local history. He was 
fond of learning regional matters. When he lived in Cuttack he 
wrote about the mathas of Orissa. The Sharan area of Bihar was thé 
home of nyaya, Gautama's system of logic. When Kedar learned of 
this, he spoke on the topic and urged the establishment of a school 
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dedicated to preserving the traditions of nyaya in Bihar. Years later, 
the cornerstone for just such a School was laid by Sir Rivers 
Thompson, the Lieutenant Governor of Bengal. Kedar also pre- 
pared an Urdu translation of a manual for the Registration 
Department called the Balid-i-Registry, which was soon circulated 
throughout the provinces of Agra and Oudh. 

Much of Kedar's time in Sharan was spent embroiled in trouble 
with some local Europeans. When he arrived he found himself in a 
raging dispute with the indigo planters. Before he had come to 
Sharan the local European magistrate, whom he had replaced, 
along with the chief of police and an English doctor, had been reg- 
ularly accepting payments from the indigo planters for preferential 
treatment. Kedar refused to go along with such a scheme. This put 
him at odds with the two remaining Europeans. He eventually nav- 
igated the mess with the help of his superior officer, Halliday Sahib. 
In the end he gained a reputation for honesty and firmness. 

In his autobiography Kedar makes a number of frank state- 
ments about his diet in Bihar. Evidently the Sharan region was 
famous for a particular kind of hot pickle that he liked to eat with 
fish and goat meat. He comments, “At that time I ate fish and meat, 
but I knew that killing animals was not good. I persisted simply 
because I enjoyed the food. I would have liked to have eaten fish, 
but its quality was so poor that I ate more goat instead." Tt was not 
until 1880, at the time of his Vaisnava initiation, that Kedarnath 
finally gave up meat eating. Amongst Caitanya's followers meat eat- 
ing is strictly shunned, so we must appreciate Kedarnath's candor in 
freely admitting this practice. : 

During the nineteenth century, beef eating and alcohol con- 
sumption caused great controversy among many bhadraloka families. 
In Hindu society beef eating and drinking had never been an 
accepted practice, but with the advent of the Europeans these prac- 
tices became more common. Many students of Hindu College, as we 
have noted, experimented with alcohol and beef as a sign of their 
liberality. This understandably caused anguish to many parents. 
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Amongst the Bengalis some degree of meat consumption was preva- 
lent. This included most of the kayasthas and the vaidyas unless а 
family was strictly Vaisnava. It is not unusual to find Kedar's family 
eating goats and water buffalo during the Durga puja. In Kedar’s 
case, meat eating was the result of his kayastha background and not 
his defiance of Hindu orthodoxy. There is no evidence that he ever 
ate beef or drank alcohol like his maternal uncle Kashiprasad 
Ghosh, and most of his associates. 

One requirement of the Sub-executive Service was an annual 
law examination. In fact, career advancement depended on the 
successful outcome of these examinations. In preparation for the 
examination, Kedar studied English law, but when he took the exam 
he failed. These annual examinations were to become a constant 
headache for Kedarnath. Eventually, with the help of his supervisory 
officer, Beverley Sahib, his attempt in Patna was a success. The date 
was 5 June 1867. Kedar was twenty-nine years old. 

Rail service had recently come to many parts of India, so 
Kedarnath and a few friends took an excursion to Vrindavan, 1500 
kilometers to the west of Bengal. This was Kedar’s first trip to 
Vrindavan. He writes, “In those days my faith in Hindu dharma was 
not so strong and whatever bhakti I had was mixed with jnana 
While in Vrindavan I could not appreciate the taste of devotion. I 
simply became sick from drinking Yamuna water."!5 

When Kedar returned from this trip he faced another set of law 
examinations and failed. Fortunately, the British soon reorganized 
the Sub-executive Service and he was allowed to transfer from the 
Sub-collectorate branch to the Sub-judicial branch where he did not 
have to face as many examinations. After a short stay at Purneah he 
became Deputy Magistrate in Dinajpur in northern Bengal. The 
date was 17 March 1868. 

In Dinajpur the Vaisnava community was large апа dynamic, 
which offered many spiritual opportunities. In this environment his 
devotional sentiments sprang to life. Not since his teaching days in 
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Midnapore, seven years before, had he met so many followers of 
Caitanya. With the help of Pratap Chandra Roy, a local merchant, 
he finally obtained a copy of the Caitanya-caritamyta and the 
Bhagavata-purana. The life of $ri Caitanya proved to be the turning 
point for Kedarnath. He comments: 


My first reading of Caitanya-caritamrta created some faith 
in Caitanya. On the second reading I understood that 
Caitanya was unequaled, but I doubted how such a good 
scholar with so high a level of prema could recommend 
the worship of Krsna, who had such a questionable char- 
acter. I was amazed, and I thought about this in detail. 
Afterwards, I humbly prayed to God, “O Lord, please give 
me the understanding to know the secret of this matter.” 
The mercy of God is without limit and so I soon under- 
stood. From then on I believed that Caitanya was God. I 
often spoke with many vairagis to understand Vaisnava 
dharma. From childhood the seeds of faith for Vaisnava 
dharma had been planted within my heart and now they 
had sprouted. I experienced anuraga (spiritual yearning) 
and day and night I read and thought about Krsna.!6 


Kedar's concern about the character of Krsna has to be 
understood in the context of nineteenth century Bengal. It was a 
commonly held view that the character of Krsna was flawed due to 
Krsna's apparent moral lapses. From various texts like the 
Mahabharata and Bhagavata-purana Krsna is known to have lied, to 
have married numerous wives, and to have spent time alone with 
others’ wives. Many bhadraloka felt that Krsna's character was 
morally questionable. These concerns primarily arose from 
Christian and Utilitarian influences and were later discussed 
extensively by both Bhaktivinoda and Bankim Chandra in their 
respective writings. 6 

‘Tn Dinajpur Kedar found his “Eastern Savior,” Sri pde and 
Whatever philosophical and spiritual restlessness remained was 


——— 
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finally put to rest. As Caitanya’s life changed after his visit to Gaya, 
so Kedar’s life changed with his reading of the Caitanya-caritàmptg, 
Soon he began to write and speak on Vaisnava topics. The oratory 
training he had received from George Thompson in Calcutta’s 
debating clubs made him an eloquent speaker. At the request of 
some local Vaisnavas he delivered his famous speech, The Bhagavat: 
Its Philosophy, Ethics and Theology, at a meeting in the home of a 
friend. Many bhadraloka were present and the speech was well 
received. In this speech we find the seeds of Kedar’s synthesis of 
modern thought and Vaisnava orthodoxy. He discusses the place of 
the Bhagavata in Hindu philosophy and explains why the Bhdgavata 
had been misunderstood and rejected by such great thinkers as 
Rammohun Roy. 

As usual there was a lot of competition between the Hindus and 
Brahmo Samaj in Dinajpur. The Brahmos tried to enlist Kedar. Only 
this time he sent them a letter stating that he was now a follower ОЁ 
Caitanya Mahaprabhu. From then on they left him alone. 

In 1868 his wife gave birth to a son, who died within a few days. 
Kedar writes, "My wife was very sad and at the same time her father 
also died. I tried to keep the news of her father's death a secret for 
a few days, but I could not. Two calamities together make a very sad 
time. It was a difficult period for us."!? A few days later he also failed 
another departmental law examination. 

On 25 October 1869 Kedar was transferred to nearby 
Champaran, where another son, Radhika Prasad, was born. Again 
he attempted the law examination, but still he could not pass. His 
failure to pass these examinations eventually led to his transfer from 
Bengal, the main sphere of British activity, to Orissa. On 14 April 
1870 Kedarnath was transferred to Puri in the Orissan district of 


Cuttack.!3 For Kedar his transfer from Bengal to Puri was no loss: 
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Puri was the earthly home of Jagannatha, one of the most important 
pilgrimage sites in all of India. It was also the spiritual home of 
Caitanya Mahaprabhu. His transfer to Puri was indeed a great bless- 
ing. There he would have access to the famous Jagannatha temple 
and the shelter of his beloved Caitanya. In the mood of a pilgrim 
Kedar writes, “At that time Radhika was a baby and so I decided to 
go ahead alone; taking one Bhagavata and Caitanya-caritamrta I pro- 
ceeded to Calcutta on my way to Puri.”!9 


Puri 1870 
On 8 August 1803 the British took possession of Orissa and the 
famous Puri Jagannatha Temple. Spelling out British policy towards 
the temple, Marquis Wellesley, the commander of British field 
forces, wrote to his commanding field officer: 


On your arrival at Jaggarnaut, you will employ every possi- 
ble precaution to preserve the respect of the pagoda due 
to the religious prejudices of the brahmins and pilgrims. 
You will furnish the brahmins with such guards and shall 
offer perfect security to their persons, rites and cere- 
monies and to the sanctity of the religious edifices, and 
you will strictly enjoin those under your command to 
observe your order on this important subject with the 
utmost degree of accuracy and vigilance.20 


Throughout British reign in India, Wellesely’s policy was taken 
with the utmost seriousness. Later, Thomas Munro expressed the 
feelings behind such a policy, “In every county, but especially in 
this, where the rulers are so few and of a different race from the 
people, it is the most dangerous of all things to tamper with 
religious feelings.”2! The primary interest of the British was 
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commerce and so the East India Company took great care not to 
interfere with matters of religion. The company wanted daily life to 
continue as usual without any interference that might unsettle the 
population. Wellesley’s directive was fashioned with this in mind. 

Just how such a policy was to be enacted soon became a matter 
of great controversy between British authorities in India and their 
counterparts in Britain. Initially, Wellesley’s policy was interpreted 
to allow the various religious shrines to function normally. It soon 
became apparent that this obligated the British to assist in the main- 
tenance of temples and other religious institutions throughout 
India. As a result the British revived the former Maratha policy of 
maintaining these institutions through the collection of a pilgrim 
tax. The British never directly managed any religious institutions, 
instead they used local Indian authorities to manage these affairs. In 
the case of the Puri temple, the British allocated a liberal portion of 
the pilgrim tax to the local raja for the upkeep of the temple. 

Throughout the first half of the nineteenth century such а 
direct interpretation of Wellesley’s policy forced the British to 
become involved in India’s religious affairs. The British eventually 
aided in the construction of a “Jagannath Road” to help pilgrims 
reach Puri. Company troops often escorted religious processions, 
fired salutes on ceremonial occasions, and even printed the titles of 
Hindu gods at the head of official documents. 

Such a policy enraged the British clergy both in India and at 
home. The collection of the pilgrim tax was dubbed the “wages of 
idolatry” and the Jagannatha Temple was castigated as the “seat 0 
the Empire of Moloch.” The missionaries charged that the British 
Government had no business acting as “wet nurse to Vishnu” an 
the participation of British troops in religious events was viewed 25 
a disgrace. Under this pressure, which peaked in the 1840s, the 
British gradually changed their interpretation of Wellesely's policy 
and withdrew entirely from religious affairs. The Pilgrim Tax was 
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gradually cut and less money was given for temple maintenance, 
leaving the raja in Puri to find his own funds. By the time the British 
withdrew all support for the temple in 1863, the affairs of the tem- 
ple were in a mess. The matter was made even worse by the famine 
of 1866, which devastated the region, creating tremendous social 
and economic hardship. Kedarnath arrived in Puri in 1870, just 
when the problem had reached its peak. 

The District Commissioner for Orissa, Mr. T. E. Ravenshaw, was 
pleased when Kedarnath arrived, Kedar's reputation for honesty 
had reached the ears of Mr. Ravenshaw and so he was delighted to 
receive his young magistrate. In Puri Kedar worked in two capaci- 
ties, as Deputy Collector and Deputy Magistrate. He soon received 
a promotion to the fifth grade of service with a monthly salary of 300 
rupees. His official duties were to represent the British Government 
and to oversee law and order in the district. As Puri was a large pil- 
grimage center, receiving thousands of visitors each month, the city 
occupied a major part of his time. During the numerous festivals it 
was his responsibility to arrange for the lodging, food, and medical 
services for the pilgrims. 

Some biographers describe how Kedar assumed charge of the 
temple administration and corrected many of its internal problems. 
This is impossible. In his autobiography, Kedar does not mention 
any involvement with the internal affairs of the temple other than 
his official duties. As a representative of the British government he 
would not have been allowed any connection with the administra- 
tion of the temple. By the 1870's, British policy towards the temple 
had been firmly established by the demands of the missionaries. 
Further, the history of the Jagannatha Temple from 1870 shows con- 
tinued internal trouble, and so whatever changes Kedar was sup- 
posed to have made could not have been effective. What his auto- 
biography does mention are certain conflicts that arose between 
himself and the local raja and some of his ministers. But this was 
only in Kedar's official capacity, managing affairs outside of the tem- 
ple as they pertained to the maintenance of law and order and pil- 
grim services. I find no evidence that Kedar had any involvement in 
the internal administrative affairs of the Puri temple. Throughout 
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India such management was always left to local Indian authorities, 

On the devotional side Kedarnath did spend much time in the 
temple. Puri was the earthly home of Lord Jagannatha and the 
place where Caitanya Mahaprabhu spent His final years immersed 
in deep religious ecstasy. Kedarnath had only recently embraced 
Caitanya’s teachings and now he needed time to study and assimi- 
late his new faith. In his younger days Orissa had acted as a buffer 
against the secularizing influence of Calcutta, and now again it 
offered shelter and time to cultivate devotion. 

Kedarnath spent whatever time he could studying Sanskrit and 
various devotional writings. He also met with numerous Vaisnavas 
and sadhus. He was particularly impressed by one vairagi known as 
Svarup Das Babaji with whom he spent much time. Kedar hired a 
pundit to help him study Sanskrit and he soon read all twelve cantos 
of the Bhagavata with Sridhara Svami’s commentary. He also read 
Jiva Gosvami's Sat-sandarbha, Baladeva's Vedünta-sütra commentary, 
and Rupa Gosvami's Bhakti-rasamrta-sindhu. It was a time of intense 
religious study. He wrote and published the Datta-kaustubha (1879), 
which is a collection of 104 Sanskrit verses outlining Vaisnava 
philosophy. He also composed most of the Sanskrit portion of the 
Krsna-samhita, which was later published in 1879. Near the Mukti- 
mandapa? he regularly studied the Bhagavata and soon formed à 
society called the Bhagavat Samsad. This brought him criticism 
from certain pundits within the Mukti-mandapa who objected to his 
presumption to study and teach the Bhagavata without proper айй 


(initiation). He later apologized for this. Summarizing his 
devotional life he writes: 


In Puri I made a lot of devotional advancement. I was 
becoming detached from worldly life and I no longer 


believed that material progress produced anything of last- 
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ing value... . I Spent my time in great happiness seeing 
the festivals, acquiring knowledge and cultivating deyo- 
tion. There is no doubt that Sri Purusottama Ksetra [Puri] 
is directly Vaikuntha [Visnu’s heaven] itself... . At this 
time I gave up all karma-kanda practices and depended 
solely on Vaisnava prasada.?4 


In the course of his studies Kedar discovered that many 
devotional writings could be found only as hand copied 
manuscripts in temple libraries or in the homes of private 
individuals. He undertook a search to collect many manuscripts and 
have them copied. Years later in Calcutta he started a society called 
Vishva Vaishnav Sabha to promote the preservation and publication 
of devotional writings. 

In spite of the great opportunities for study and devotion that 
Puri offered, it also presented great political turmoil. In Orissa 
Kedarnath faced some of the most difficult trials of his government 
service involving conspiracy and terrorism. In one particular inci- 
dent, there had been reports of a conspiracy against the govern- 
ment near Bhuvaneshwar from a religio-political group called the 
Atibadis. According to Bhaktivinoda's record in his Jivani, their 
Political objective was to overthrow the British. Such political agita- 
tion was not new. From the time the British took control of Orissa, 
numerous resistance movements like the Atibadis had sprung up. 
The most serious rebellions had already taken place at 
Bhuvaneshwar in the 1840s. 

Through intelligence reports Kedarnath learned that the 
Atibadis were holding nightly meetings in the Jungles near 
Bhuvaneshwar to commit terrorist acts against the British. They 
were headed by a man named Bishkishan, who subsequently 
claimed to be an incarnation of God. Reports had been made by 
local brahmanas who charged that Bishkishan had attempted to 
seduce their wives, posing himself as Mahavisnu. Kedarnath investi- 
gated the matter and eventually arrested Bishkishan for sedition 





24. Jivani, 143, 145. 
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and conspiracy. During the trial Kedarnath and his family were 
repeatedly threatened. There were riots and other disturbances 
throughout the Cuttack district, and civic life in both Puri and 
Bhuvaneshwar came to a standstill. In the end Bishkishan was con- 
victed of sedition and sentenced to jail where he later died. Many of 
his followers were also convicted and put into jail. This affair 
entailed great personal risk for Kedar.and his family. Ultimately he 
emerged successfully and became greatly respected by the British 
for his brave loyalty. It is clear that any deficiencies that may have 
arisen from Kedar's inability to pass the law examination in Bengal 
were now overlooked in the light of his ability and his proven loyal- 
ty to the government. 

Sometimes the story of Bishkishan is told as a religious story 
more than a political one. Bishkishan's crime is in presenting him- 
self as an incarnation of God. Kedarnath writes of this story in a 
work called Avatara Visakisana using the pen name Nitya Sakha 
Mukhopadhyay. Svalikhitajtvani describes the Bishkishan story in 
political terms, while Avatàra Visakisana describes it as a religious 
story. Avatara Visakisana was published serially in the Sajjana-tosani.> 

The Atibadis affair raises the issue of Kedarnath’s regard for the 
British. It was not uncommon for many bhadraloka to feel great loy- 
alty for the British, especially in the early half of the nineteenth cen 


tury. Kedarnath was no exception.26 In his Krsna-samhita he contrasts 
British and Islamic rule: 


In 1206 AD the Muslims established their empire in India, 
and then again in 1757 the English took control. Muslim 
tule in India was inauspicious because many temple 


25. ST, Vol. 8, 161-167, 207 and 299. 
26. There is a manuscript in the India Office 
[India Office Library in London, IOL: УТ 29 
which British rule in India is glorified in the ex 
it is fairly certain that the work is not from 
from another Kedarnath Datta. As proof 
Kedamath Datta during the second half of 
Kedarnath Dattas listed in the History of 
Appointments Under the Government o 


Library entitled British Mahatmya™ 
28b 1903] by a Kedarnath Datta in 
treme. From a study of the title page 
the pen of our Kedarnath Datta, but 
to the existence of more than 00 
the nineteenth century, there are two 
Services of Officers Holding Gazette 

f Bengal (Corrected to Ist July 1894) 
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deities were destroyed and the blood of the Aryans 
became impure. In addition, varnasrama-dharma was 
degraded and the Aryan history became lost. Under tule 
from the great personalities of England things are now 
better. The ancient stories of the Aryans and their glory 
are again being discussed and there is no more destruc- 
tion of the temple deities. In brief we have been released 
from a great danger.27 


On the other hand, there were a growing number of bhadraloka 
who felt resentment over British rule. By the 1870s, disillusion with 
the British had set in and the Svaraj movement was beginning to 
grow. Men like Bankim Chandra Chatterjee were representative of 
a large number of bhadraloka who looked upon the British with dis- 
trust. By this time, Bankim Chandra was stirring up Hindu nation- 
alism through his writings. By the close of the century, Kedar's feel- 
ings towards the British were in the minority. For Kedarnath, devo- 
tional culture took priority over all secular concerns. So long as the 
British did not interfere with spiritual pursuits and were reasonable 
in their dealings, they had his respect and loyalty. 

In his Sajjana-tosant Kedarnath creates an interesting analogy to 
describe the relationship between the Indians and the British.28 He 
compares the Indians and the English as two Aryan brothers who 
have a mutual interest in each others’ welfare. The Indians are 
older brothers (jyestha bhrata) and the British are younger brothers 
(kanistha bhrata). The older brothers have now retired and turned 
the affairs of the world over to their younger brothers, the British, 
who are giving protection to the older brother. In the past the older 
brothers dominated, but now that they have retired they should give 


found in the National Library in Calcutta. One Kedarnath is born in September 24, 
1838 and joined the service on February 16, 1866 (listed оп pp- 603-604) and the 
other is born October 5, 1840 and joined the service on September 28, 1877 (list- 
ed on pp. 604-605). The former Kedamath Datta is Bhaktivinoda Thakur and the 
latter is unknown. There is no evidence that even the latter Kedarnath is the author 


of British Mahatmyam or any other work. 
27. KS, Upakramanika, 45. 
28. ST, 1885, Vol. 9, р. 78: Appendix V, 1. 
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their blessing to the younger brothers and take to the feet of Hari. 
Kedar is content to let the British deal with the worldly affairs of 
India while letting the Indians focus on spiritual affairs. Such views 
even in 1885 must have raised the hair of Bankim Chandra and 
some of Kedamath’s other colleagues. Perhaps Kedar is being 
“tongue in cheek” in making such a comparison, but there is no 
doubt that he is quite serious about the spiritual focus of his views. 

If Kedar's lack of interest in political and national issues was a 
factor in his continued respect for the British, it was a source of frus- 
tration for many of his colleagues. In his Krsna-samhita Kedar 
addresses this criticism by saying that a Vaisnava should not be pre- 
occupied with worldly pursuits. Many of the bhadraloka maintained 
that God could not be pleased by one who did not do his best to 
improve society. This was the view of Bankim Chandra Chatterjee 
and Sisir Kumar Ghosh, who both held strong allegiance to 
Vaisnava ideals but also felt that the fulfillment of their religious 
duties lay in social and political elevation. Both these men were frus- 
trated by Kedarnath's neglect of political and social reforms and his 
continued respect for the British. In his defense Kedarnath repeat- 
ed the view of the Bhagavata that no amount of material endeavor 
will ultimately solve political and social problems. Instead he 
believed that the problems of society must be treated spiritually. 
Such a view led Kedar to a policy of minimal involvement in world- 
ly affairs. So long as one can cultivate bhakti one should not be con- 
cerned with the conditions of the secular world. The following state- 
ment that appeared in his English essay “Sri Chaitanya 


Mahaprabhu, His Life and Precepts” reflects the “tone” of Kedar 5 
devotional attitude: 


While located in the mayik world, man must live peaceful- 
ly with the object to cultivate the Spirit. In his society he 





29. The idea that the East and West, primarily India and Europe, should comple 
ment each other was a common idea during Bhaktivinoda's time. Keshub Chandra 


Sen also speaks of the Europeans teaching the Indians science, while learning i! 


turn "ancient wisdom" from India See Wilhelm Н. Ib: ] 
2 . 3 f : e 
State University of New York Press, 1988), 296. MI G S 


Chapter 3 - The Working Years 83 


must lead a pure life, avoid sins and do as much good as 
he can to his brother man. He must be himself humble, 
bearing difficulties of life with heroism, must not brag of 
any goodness or grandeur he has, and must treat every 
one with the respect due to him. Marriage with a view to 
peaceful and virtuous life, and with an idea to procreate 
servants of the Lord, is a good institution for a Vaishnav. 
Spiritual cultivation is the main object of life. Do every- 
thing that helps it, and abstain from doing anything 
which thwarts the cultivation of the Spirit. Have a strong 
faith that Krishna alone protects you and none else. Admit 
Him as your only guardian. Do everything which you 
know that Krishna wishes you to, and never think that you 
do a thing independent of the holy wish of Krishna. Do all 
that you do with humility. Always remember that you are 
a sojourner in this world and you must be prepared for 
your own home. Do your duties and cultivate Bhakti, as a 
means, to obtain the great end of life, Krishna priti. 
Employ your body, mind and spirit in the service of the 
Deity. In all your actions, worship your Great Lord.30 


During Kedar's residence in Puri two more sons arrived: Kamala 
Prasad, born in the winter of 1872, and Bimala Prasad, born in the 
winter of 1874. Bimala Prasad became famous as Bhaktisiddhanta 
Sarasvati, the founder of the Gaudiya Math and guru to A. C. 
Bhaktivedanta Swami. Soon time arrived for the marriage of his old- 
est daughter, ten-year-old Saudamani. This meant Kedar would have 
to return to Bengal. This was a hard decision for him because Puri 
was a place that he loved dearly. There he had access to the 
Jagannātha Temple and wonderful saintly association. But accord- 
ing to social customs Saudamani could only marry a kayastha Bengali 
boy, something not easily found outside of Bengal. On 9 November, 
1874, Kedar left Puri to find a suitable husband for her. For this pur- 
pose he took a three-month privilege leave and moved his family 


back to Bengal. 





30. Kedarnath Datta, Sri Chaitanya Mahaprabhu, His Life and Precepts (Calcutta: 
Gaudiya Mission, 1933), 45. 
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Family Portrait circa 1900. 


From left to right: 
Back row: Bimala Prasad, Barada Prasad, Bhaktivinoda, Krishna 
Vinodani, Kadambani and Bhagavati Devi. 4 
Second row: Kamala Prasad, Shailaja Prasad, unknown grandchild, 
and Hari Pramodini. 
Front row: two unknown grandchildren. 





Chapter Four 


The Literary Years 


1874 — 1914 


Ranaghat to Serampore 1874 — 1887 

Once back in Bengal, Kedarnath began his search for a suitable 
boy for Saudamani. After three months, he still had not located the 
right boy and now the government wanted him back in Puri. He 
resisted. Caste restrictions demanded that he remain in Bengal 
while he conducted his search. In Orissa it would be virtually impos- 
sible to find a suitable Bengali boy for his daughter. After consider- 
able pressure, the government finally relented and posted him at 
Arrareah in the northern Bengal district of Purneah. The date was 
12 April 1875. He remained there for the next three years. There is 
no record of literary activity during this period, but it is reasonable 
to assume that he continued to study. Eventually Saudamani was 
married and one more child was born to Kedarnath and his wife. 
They now had seven children: five sons and two daughters. 

Kedar and his wife, Bhagavati Devi, maintained a small garden 
at their home where they occasionally entertained some of their 
English friends. In his autobiography he hardly mentions the role 
of his wife in family and social affairs. When his family was small his 
wife would often accompany him as he transferred throughout 
Bengal and Orissa. As his family became large he established a 
home in Calcutta where his wife remained. 

During the nineteenth century, one of the greatest complaints 
of the British was their inability to communicate with the bhadraloka 
wives due to purdah restrictions and language barriers. Women’s 
education was a controversial issue and many women lacked a 
formal education. Only a few obtained literacy in Bengali, much less 
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English. The more westernized members of the bhadraloka set out to 
remove these barriers and their wives increasingly assumed the role 
of hostess to aid and complement their husbands’ careers. There is 
no indication that Kedar's wife ever became an official hostess in a 
public event, but she did often accompany her husband on official 
business and sometimes privately entertained English friends at her 
home. It is likely that she did not speak English and did not have a 
formal education. 

Kedarnath's attempts to socialize with the British were limited. 
The growing size of his family may have been one limiting factor, 
but also as he advanced in devotion he simply became less inclined 
to cultivate non-devotional relations. 

On 27 November 1877, Kedarnath was transferred to 
Maheshrakh in the district of Howrah. In 1878, Biraja, his ninth 
child, was born. On 12 February 1878, he returned to Orissa at 
Bhadrak in the district of Balassore. He remained in Bhadrak for 
seven months. On 14 August 1878, he was given a fixed posting at 
Naral in the district of Jessore, east of Calcutta. He remained there 
for the next three years. In the Jessore district malaria was prevalent 
and Kedar often suffered bouts of fever which necessitated his wife's 
assistance while he traveled on his circuit court. Traveling from vil- 
lage to village, he and his wife met with the local people who would 
hold Аата, devotional songs. In the evenings the village ladies 
would bring them various kinds of prasdda as they relaxed for kir 
tana. He writes, "I stayed in Naral for almost three years and the 
local people came to like me very much. Whenever I traveled from 
village to village the local residents would serenade me with kir 
tana." I believe these experiences provided the seed for Kedarnath's 
later program of Vaisnava evangelism, na@ma-hatta.! 

T e years, Kedarnath organized a preaching program called 
tae M in which he sent parties of kirtana singers and speakers 
ge to village. The idea for nama-hatta was modeled after 

1. Jivani, 152. 
e Kum осу ie alia means market place. Therefore nama 


е name.” Nama- c preach: 
ing used by Bhaktivinoda to propagate t me." Nama-halla was a system of p 
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these days as a circuit court judge traveling from village to village. 

In Naral Kedarnath published his first major work, the Krsna- 
samhità. Shortly thereafter he wrote the Kal 'ana-kalpataru. These 
two books were published in 1879 and 1880. The Kalyana-kalpataru 
was a collection of devotional songs. It was well received. The Krsna- 
samhità, on the other hand, was an historical and philosophical 
essay which dealt with the character of Sri Krsna. This work created 
a storm throughout Bengal. 

The Krsna-samhita was written in response to an important issue 
among the Hindu bhadraloka. In the face of slanderous propaganda 
against Krsna by Christian missionaries and the Brahmo Samaj, 
many bhadraloka came to doubt the value of their religious beliefs. 
Ап attack on Krsna amounted to an attack on the very foundations 
of Hinduism. The critics charged that the thieving and erotic 
pastimes of Krsna made a mockery of God and so justified the 
Europeans’ opinion that the Indian people lacked moral character. 
Christian missionaries used stories about Krsna as a weapon against 
Hinduism, challenging its ethical basis. In response, the Western 
educated bhadraloka felt they had no choice but to sympathize with 
such views. It was impossible for them to adhere to mere tradition 
in the face of what appeared as sound arguments and reasoning put 
forward by the missionaries. Thus Vaisnavism, if not all of Hinduism, 
found itself under attack during the nineteenth century. This crisis 
forced the bhadraloka into a frenzy of self-examination. 

Such attacks even came from members of the bhadraloka 
themselves. In the 1820s a Bengali publication entitled Brahma 
Pauttalik Samvad (A Tract Against Idolatry)3 laid out a series of 
convincing arguments against the Hindu practice of image worship. 
The work was so powerful that it caught the attention of the 
Serampore missionaries who wrote: “It is a masterly expose, by a 
Native, on the absurdities of the present Hindoo system. . . . What 
European could have written a work equally delicate and equally 





3. A Tract Against Idolatry: Dialogue Between a Theist and an Idolater ed. Stephen N. 
Hay (Calcutta: Firma K. L. Mukhopadhyay, 1964). In this work Hay argues con- 
vincingly that Rammohun Roy is the actual author of the work. 
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severe in its application?” 

Kedarnath’s Krsna-samhita was an attempt to rectify the situation 
using the same methods of rational analysis that were used to attack 
Hinduism. In his work Kedar traces the roots of ancient Indian his- 
tory in the light of modern textual and archaeological methods. He 
then interprets the life of Sri Krsna according to modern theologi- 
cal thought. The Krsna-samhita is a prime example of Kedar's syn- 
thesis of tradition and modernity. However, it appears that the 
Krsna-samhita was not properly understood. Many orthodox 
Vaisnavas were confused and offended by the work's modem 
approach, and it seems that the young bhadraloka failed to compre- 
hend the work's subtleties. Kedar comments: 


Some thought the book was a new point of view. Some 
said it was good. The younger educated people said the 
book was nice, but no one fully understood the essence of 
the work, which was to show that Krsna was transcendent 
(aprakria). Some thought that my interpretations were 
strictly psychological (adhyütmika). But they were 
incorrect. There is a subtle difference between what is 
transcendent and what is psychological, which few 
understood. The reason behind this mistake is that no 
one had any understanding of transcendence ( apràkyta) 5 


A. few years later, Bankim Chandra Chatterjee wrote a similar 
work entitled Krsna-caritra (1884) in another attempt to explain the 
character of Krsna against the attacks of the Christian missionaries: 
Bankim Chandra's position differed markedly from Kedarnath' s. 
His solution was to discard everything which might be considered 
immoral or improper according to the standards of the nineteenth 
century. His work amounted to a wholesale jettisoning of the tradi- 
tion. Kedar's approach, on the other hand, maintained the basic 
tradition, but in a way that was in accord with modern understand 
ing. Bankim Chandra's work was flatly rejected by the orthodox 





4. Ibid., 2-3. 
5. Jivani, 155. 
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Vaisnava community, but it did appeal to the young, who were 
touched by the work's patriotic undertones and less interested in 
maintaining the tradition intact. 

Interestingly, Pundit Satkari Chattopadhyay mentions that 
before Bankim Chandra published his Krsna-caritra he discussed his 
ideas with Kedarnath, who objected to the elimination of so much 
of the life of Krsna. For Kedarnath, Bankim Chandra's approach 
negated the whole point of Krsna Za. There is no doubt that 
Kedarnath and Bankim Chandra differed greatly in their 
interpretation of Krsna's personality and activities, and just how 
they understood Krsna is an indication of how each reacted to the 
demands of modernity. One wanted to reinterpret the tradition and 
the other preferred to cut it away selectively. Bhaktivinoda's 
approach is modeled after what Paul Hacker calls "Iraditionalism" 
while Bankim Chandra's approach is representative of Neo- 
Hinduism. Neo-Hinduism and Traditionalism describe the different 
ways the Hindu bhadraloka appealed to tradition under the 
pressures of modernity. Traditionalism tended. to preserve the 
continuity of the past, and build upon this foundation by carrying 
on the traditions of the past with Strategic additions and 
extrapolations. Neo-Hinduism, to be sure, also invoked tradition 
and tried to return to it, but did so as a result of a rupture and 
discontinuity with the past. It is clear that Bhaktivinoda wanted to 
maintain continuity with the past, while Bankim Chandra had no 
hesitation in making a break with the past.$ 

Kedarnath felt so convinced about his Krsna-samhita that he sent 
Copies of it to prominent persons in America and Europe. There is 
little doubt that Bhaktivinoda must be credited with the first 
attempt to transfer Caitanya's teachings to the West. The following 
paragraph is a portion of a letter that Kedarnath received from 
Reinhold Rost, a well known Sanskrit scholar in London: 


6. In spite of their differences it is interesting that Bankim Chandra acknowledged 
his indebtedness to Kedarnath for bringing out Visvanatha Cakravartī s commen- 
tary on the Bhagavad-gitā as well as his own translation. From his Bhagavad gita 
introduction Bankim Chandra writes: pandita sriyukta babu kedāranātha дайа гар 
krta anuvada, aneka samaye visvanatha cakravarti pranita [kara samartha diyachena. 
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India Office Library 
S. W. April 16, 1880 


My dear Sir, 

A long and painful illness has prevented me from 
thanking you earlier for the kind present of your Shri 
Krishna Samhita. By representing Krishna’s character and 
his worship in a more sublime and transcendent light 
than has hitherto been the custom to regard him in, you 
have rendered an essential service to your coreligionists 
and no one would have taken more delight in your work 
than my departed friend Goldstucker, the sincerest and 
most zealous advocate the Hindoos ever had in Europe. 


Reinhold Rost 


From America came a note from Ralph Waldo Emerson thank 
ing Kedar for his gift. 


May 10, 1886 
Concord, Massachusetts 


Dear Sir, 


I have received with pleasure the book you so kindly 


sent me. I am sorry that I do not know the language and 
cannot read it and can only send my thanks. 


R. Waldo Emerson 


Kedarnath's contact with the West, as early as 1880, shows that 
he saw the teachings of Caitanya as a universal message of love 
addressed to the whole world and not just for the bhadraloka and 
masses in Bengal or India. In his Samhita he writes: 


Through the mercy of God it is hoped that the Europeans 
and ene Will soon experience the wine of madhurya- 
rasa. They have seen that whatever rasa develops in India 
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eventually spreads to the West and there is no doubt that 
the mádhurya-rasa? is long overdue in the West. As the sun 
first rises in India and then gradually spreads its light 
West, so the unparalleled beams of spiritual truth rise first 
in India and then Spread to the West.8 


The obvious problem with Kedarnath's first attempt to reach 
the West was language. Few people in the West could read Sanskrit 
or Bengali, not to mention Sanskrit published with Bengali charac- 
ters. Therefore, the Samhita failed to find an adequate audience. It 
was not until 1896 that Kedar again reached out to the West, only 
this time in English and Sanskrit, He prepared a short collection of 
Sanskrit verses summarizing Caitanya’s teachings entitled Srzgau- 
ranga-lila-smarana-stotram, which included a forty-seven page English 
introduction called Sri Chaitanya Mahaprabhu, His Life and Precepts. 
The work was sent to various universities and intellectuals in differ- 
ent parts of the world and eventually found its way onto the book 
shelves of McGill University in Montreal, the University of Sydney in 
Australia and the Royal Asiatic Society of London. In the beginning 
of his work Kedar states his purpose: 


The object of this little book is to bring the holy life of 
Caitanya Mahaprabhu and his precepts to the notice of 
the educated and the religious people. Most of the books 
treating these subjects have hitherto been printed in 
Bengali characters. Hence the life and precepts of 
Caitanya have scarcely passed beyond the boundaries of 
Bengal. This book has therefore been printed in Sanskrit 
type for circulation all over India. Our educated brethren 
of Europe and America have taken, of late, to the study of 
the Sanskrit language, and it is our belief that this brochure 
will go to their hands in a very short üme.. . . With a view 
to help our English knowing readers in going through the 





7. Madhurya-rasa is one of the aesthetic mellows (rasas) of divine love described by 
Кара Gosvami in his Bhakti-rasampta-sindhu. 
8. KS, Upakramanika, 77. 
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book, we have here summarized in English the contents 
of the work.? 


The work was favorably reviewed in the Journal of the Royal Asiatic 
Society of London. 


Initiation 
In 1880 while living in Naral, Kedarnath and his wife finally 
received initiation (diksa) into the Cailanya-sampradaya. Since his 
days in Puri, when he had been criticized by the Vaisnava commu- 
nity for teaching the Bhagavata without initiation, he had a strong 
desire for initiation. He recalls his feelings: 


I had been searching for a suitable guru for a long time, 
but had not found one, so I was feeling disturbed. 
Whenever I met someone who inspired my devotion, 
when I studied his character, I became disappointed and 
lost faith. I was anxious to find a guru and so I prayed to 
God. One night in a dream the Lord indicated that soon 
I would receive initiation. The next morning I felt 
relieved. In a few days Gurudeva finally wrote a letter say- 
ing, “I will come soon and give you initiation.” When 
Gurudeva finally came both my wife and I received initia- 
tion and we were pleased. From that day on I felt com- 
passion towards all beings and the sin of meat eating van- 


ished from my heart and compassion arose towards living 
beings. 10 


Kedarnath and Bhagavati were initiated by Shri Bipin Bihari 
Goswami, (1848-1919) a ja gosañitt and direct family descendant of 
Vamsivadana Thakura. Bipin Bihari Goswami was a discipli 





9. Kedarnath Datta Bhaktivinoda, Sri Chaitanya Mahaprabhu, His Life and Precep p 
ed. Bhaktisiddhanta Sarasvati (Nadiya: Shree Caitanya Math 1932 Ath edition), |. 
10. Jivani, 155-6: See Appendix V, 87. i ; 
11. The jat: gosañis, otherwise known as Caste Gosvamis, are the hereditary 4601 
dants from the original followers of Caitanya, who contol most of the temples an 
shrines, provide diksa, or initiation, and much of the intellectual and communi 
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descendant of the Jahnava-vaméa and eleventh in line from Вата 
Gosvami, the founder of the Baghnapada Vaisnavas. Ramai Gosvami 
moved north of Calcutta to the Baghnapara area towards the end of 
the sixteenth century to set up his own srzpáta or religious seat. The 
center developed a distinct theology based on the rasa-raja concept, 
which some argue has been influenced by tantric sahajiyà ideas. 
Ramai was a foster-child of Jahnava Devi, the wife o£ Nityananda 
Prabhu, and grandson of Varnšivadana Thakura, the earliest 
proponent of the rasa-raja concept.!2 The history and theology of 
the Baghnapada group is given in two works entitled Mural-vilasa 
and Vamsi-Siksa.'3 

According to the rasa-rāja idea the activities of Krsna and his 
followers are viewed exclusively in terms of rasa. The concept of rasa 
is very prominent throughout Kedarnath’s writings. Caitanya is 
thought to have introduced two forms of bhakti, one exoteric and 
the other esoteric. Exoteric bhakti is “external” Vaisnavism 
consisting of kirtana, temple worship, prasdda, chanting, and so on. 
Esoteric bhakti consists of the secret worship of Krsna as rasa-raja. 
This involves siddha-pranali, asta-kaliya-lila-smarana, and so on. That 
Kedarnath was clearly involved with the rasa-raja approach to 
sadhana-bhakti is evident from his discussion of the process of siddha- 
Ётапай found in his Jaiva-dharma and Hari-nama-cintámami. This 
matter is discussed in detail in chapter eight. 


Kedarnath was age forty-two when he received initiation from 





leadership for the Caitanya Vaisnava orthodoxy. КЕ f 
12. There are conflicting opinions concerning Vamsivadana. According to the 


Prema-vilasa, VarnSivadana looked after Srinivasa Acarya in Navadwip. Others say 
that he was adopted by Caitanya's wife, Visnupriya, as her son and looked after Saci 
Devi, Caitanya's mother, and Visnupriya after Caitanya moved to Puri. ES 
13. The Murali-vilasa by Rajavallabha Gosvami was Watten towards the beginning 
of the seventeenth century and the Vamsi-siksa was written by Premadasa Misra in 
1716. Biman Bihari Majumdar rejects these works as forgeries and sahajiya texto 
Bhaktivinoda seems to accept them because they are advertised in the Sajjana-tosani 
vol. 5, no. 5, 1894. For more information on the Baghnapara Vaisnavas and the 
rasa-rája concept see R. Chakrabarty, Bengal Vaisnavism, chapter XVI. 
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Bipin Bihari Goswami. The question of Kedarnath’s guru lineage js 
an interesting issue that relates to the form of sadhana that he prac- 
ticed, namely the rasa-rája approach of the Baghnapada Vaisnavas, 

Although the name of Bipin Bihari Goswami is not mentioned 
in Bhaktivinoda's autobiography, presumably because he was writ- 
ing to his son Lalita Prasad—the matter was obvious—the name of 
Bipin Bihari Goswami appears in three places in Bhaktivinoda’s 
writings: the Siddhi-lālasā section of his Gītā-mālā (1893), the 
Caitanyamrta-pravàha-bhàsya (1895) and the Bhagavatarka-marici- 
mala (1901). In the Siddhi-lalasa he writes: 


When will Vilasa Mafijari and Ananga Manjari see me 


and, being very merciful, speak the following essential 
words? 


Then in the same work: 


O Vilasa Mañjari, Ananga Майјагі and Ripa Mañjari, 
please notice me and accept me at your feet, bestowing on 
me the essence of all perfection. 4 


Vilasa Майјагї is the name of the mañjarsvarūpa (internal spir- 
itual persona)of Bipin Bihari Goswami. So when Bhaktivinoda 
refers to Vilasa Mañjarī he is in fact referring to his guru, Shri Bipin 
Bihari Goswami. Ananga Manjari is the mañjarī name of Jahnava 


Ma, wife of Sri Nityananda Prabhu. Rupa Manjari is the name of 
Rupa Gosvami. 


In the Ampta-pravaha-bhasya (1895) he writes: 


Bipin Bihari Goswami, the excellent Prabhu, is the Sakti 
quado Vipina-vihari-hari [Krsna]. Seeing that his ser- 
vant had fallen into the well of material life, he assumed 





(Sh dE о шона, Gita-mala, ed. Srila Bhaktikusuma этапа 
ridham Mayapur, : 2 al i M 
105 апа 106. еж gage: Эсе, Сайапуа Math), 498 Sri-gaurabda: Appendix 


Chapter 4 - The Literary Years 95 


the form of a gosvami-guru and rescued me.!5 
And finally in his Bhagavatarka-marici-mala ( 1901): 


My exalted master, Bipin Bihari Goswami Prabhu, is the 
moon in the family of Sri Varhsi Vadanananda. I hold his 
order on my head.!6 


We also find reference to Bipin Bihari Goswami when the hon- 
orific title bhaktivinoda was bestowed on Kedarnath Datta by the 
Baghnapada Vaisnavas headed by Bipin Bihari Goswami during 
January of 1886. We find letters of conferral in Bhaktivinoda’s auto- 
biography that include the name of Bipin Bihari Goswami at the 
head of the list.!7 In addition we find articles by Bipin Bihari 
Goswami in Bhaktivinoda's journal, Sajjana Togani (1885)1$ and we 
find that Bipin Bihari Goswami was an active participant in 
Bhaktivinoda's nama-hatta program. In 1893 Bipin Bihari Goswami, 
along with other Baghnapada Vaisnavas, is listed among the digni- 
taries at the meeting in the A. B. School at Krishnanagar to estab- 
lish the project at Shri Dhama Mayapur.!9 

Finally, the most interesting reference to Bipin Bihari Goswami 
comes from my field research in India. There I traced the life of one 
of Bhaktivinoda's disciples, Bhaktitirtha Thakura (1865-1922) 20 
Bhaktitirtha lived near Khargpur in southern Bengal at the Shauri 
Prapanna Ashram. Here I found photographs of Kedarnath Datta 


15. Ampta-pravaha-bhasya, р. 1687: vipina-vihari hari, tanra sakti avatari, vipina-vihari 
prabhu-vara/ $rizruru-gosvami-rüpe, dekhi’ more bhava-kupe, uddharila apana kiñkara// 
16. Bhaktivinoda Thakura, Bhāgavatārka-marīci-māla, ed. Bhaktivilasa Tīrtha (Srid- 
hama Мауарига: Sri Caitanya Matha, 470 Gaurabdiya (Bengali)), 436: Appendix 
Ш, 107. m 

. Jivani, 5 endix V, 108. 
i uper krsna bhaktera papa kothaya? p. 27, Gururüpa Sakhi Stotram, 
р: 166; and Krpana Ргапата Stotram, p. 165. 


19. ST, Vol 5 (1893), 204. š 
20. This is not the Bhaktitirtha associated with the Gaudiya Math, but a gentleman 


who was originally named Sitanath before he was initiated by Bhaktivinoda. 
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Bhaktivinoda and Bipin Bihari Goswami together on the Shauri 
Prapanna temple altar?! 

It is interesting that Kedarnath had not completely given ир 
meat eating until the time of his initiation at age forty-two. This was 
a full ten years since his famed speech on the Bhagavata, the com- 
position of the Datta-kaustubha, the Krsna-samhità, the Kalyana- 
kalpataru and some other smaller devotional writings. In the context 
of the kayastha bhadraloka in Bengal, Kedar's non-vegetarian diet is 
not unusual, but in the context of Caitanya Vaisnavism, considering 
that he had written so many works and been so active as a Vaisnava, 
it is unusual. 

Soon after his initiation Kedar made a second trip to Vrindavan. 
This time he took his wife, mother-in-law, youngest child, and two 
servants. At Triveni (Allahabad) he was struck by fever, which threat- 
ened to jeopardize the whole trip. He tells how he prayed to God 
asking Him to postpone the fever until a later time. Vrindavan was 
just too important to miss. Remarkably Kedar's fever abated, and he 
and his family were able to enjoy the remainder of their pilgrimage. 
During this trip he visited all the major temples in Vrindavan and 
met many Vaisnava sadhus. This was when he first met Jagannath 
Das Babaji, a Vaisnava ascetic who regularly moved between 
Navadwip and Vrindavan. Later on,in Navadwip, Kedar would often 
visit Jagannath Das. 

Before Kedarnath left Naral in 1881 he was able to publish the 
first volume of his journal Sajjana-tosani. The Tosani included 
reviews of Vaisnava publications, topical announcements and serial- 
ized. publications of Kedar's writings. In July 1881 Kedarnath 
received a three-month privilege leave which he used to find 2 
house in Calcutta. He now had ten children and it was necessary to 





21. I obtained a book written 

Bhaktitirtha-thakurer Sanksipta-jivani fro 
describes the life of Bhaktitirtha and 
was compiled by Vasu Bhaktisagar i 


in Bengali entitled Prabhupada i 
m the Shauri Prapanna Ashram. This |. 
details his relationship with Bhaktivinodā s 
pe "acu n 1959 and includes many letters written 
eee to is disciple Bhaktitirtha. We find the Shauri ms nna Ashram fol 
owing the same form of sā e 
bd of sadhana, based on the rasa-rāja concept as Bhaktivinod 
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establish a permanent home. He preferred to live in Calcutta 
because the city offered better educational and job opportunities. 
Malaria was also a fact of village life that he wanted to avoid. After 
much searching he finally bought the house at 181 Maniktala Street 
(now Ramesh Datta Street) for 6,000 rupees. The house needed 
some repair which he did himself, and when everything was ready 
he performed the garhya-pravesa-pija (house consecration ceremo- 
ny) and named the house Bhakti Bhavan. Not only did Bhakti 
Bhavan become a base for his family; it also became an important 
center of Kedar's preaching activities. He set up the Depository 
Press and the Vishva Vaishnav Sabha at this location. 

Once Kedarnath was established in Calcutta, Sisir Kumar Ghosh 
(1840-1911), a fellow Vaisnava and editor of the Amrta Bazaar 
Patrikà (a prominent English language daily), invited him to attend 
the opening performance of Girish Chandra’s new play Caitanya-lilà 
at the Star Theater. Sisir Kumar Ghosh had been deeply impressed 
by Kedarnath's Dinajpur speech. He recognized Kedar's growing 
importance as a Vaisnava leader and wanted him to come as guest 
of honor. Kedarnath, however, declined to attend, saying that it was 
improper to hear a performance of. Caitanya's pastimes in the pres- 
ence of worldly-minded people. 

The Star Theater incident is characteristic of Kedar's puritanical 
outlook. During the nineteenth century, Victorian influence had 
fostered the growth of Puritanism amongst the bhadraloka, some of 
whom uncompromisingly condemned smoking, gambling, drink- 
ing, and theater attendance. Kedar's Vaisnava perspective also 
shunned all worldly dealings. Sisir Kumar Ghosh and Bankim 
Chandra Chatterjee, on the other hand; were deeply involved in the 
social and political affairs of the day. In another incident Kedar 
jointly edited the journal, Visnupriya Patrika, with Sisir Kumar 
Ghosh, but later, when he felt that Sisir Kumar was introducing too 
much social intercourse into the publication, he stopped co-editing 
the paper. From Kedar's perspective worldly involvement was 
incompatible with bhakti. 

On 30 September 1881, Kedar was transferred from Naral to 
Jessore. The moment he arrived the fever he had postponed in 
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Vrindavan struck with a vengeance. Jessore became the home of 
fever personified. By January 1882 he was forced to take a three. 
month medical leave. The doctors told him that he had no choice 
but to eat fish and meat to improve his condition. Even his mother 
pressured him to at least eat fish again. But Kedar had given up non- 
vegetarian food at the time of his initiation and now he was deter- 
mined to avoid these things at all cost. He writes, “They said that eat- 
ing fish heads would be good for my eyes, but the thought of eating 
fish after so much time was just too painful.”2? As an alternative he 
found a homeopathic approach that eventually proved successful. 
His condition improved and on 9 April 1882, he moved out of 
Jessore for good and went to Barasat near Calcutta, where he took 
over from Bankim Chandra Chatterjee. He remained in Barasat for 
the next two years. 

Life in Barasat was mixed. Some of the local people were fight 
ing in the courts and Kedar constantly had to intervene. Each side 
gave him trouble. In March 1883, he received a promotion to fourth 
grade Deputy Magistrate, which improved his salary. His wife lived 
in Calcutta while he and his two sons, Radhika Prasad and Kamala 
Prasad, lived together in a lovely rented house with a garden anda 
pond. A close friend and colleague, Sharad Charan Mitra, made 
sure that Kedar was well supplied with devotional books. Sharad 
Charan sent him copies of Viévanàtha Cakravarti’s Gita and 
Bhagavata commentaries and other works including the Narottama 
vilasa. Wherever Kedar lived he constantly studied bhakti-sastra, and 
was gradually becoming very knowledgeable. His position as а 
spokesperson for the Caitanya tradition was also increasing. 

In the fall of 1884, Kedar's eleventh child, Krishnavinodini, Was 
born. Later that year, for an unknown reason Annada Prasad: 
Kedar's eldest son, began to experience bouts of depression. Kedar 
had to care for him. For the remainder of Annada’s life, his P 
chological condition never satisfactorily improved and so Annada 
es unable to work. This understandably caused much grief 

edar and his family. Soon there was more bad news. Kedar's mot 





22. Jivani, 165. 
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er, who had been living with him since the end of his student days 
in Calcutta, passed away. In order to take care of her funeral rites, 
Kedar received a month’s privilege leave to go to Gaya. There he 
saw the famous steps up Pretshila Hill that had been built by his 
great grandfather and renowned Vaisnava, Madan Mohan Datta. 
Kedarnath was impressed by Madan Mohan’s accomplishment and 
recorded the words of the dedication stone at Gaya in his Jivani. 

On 1 April 1884, Kedarnath was transferred to Serampore. 
Originally Serampore was a Danish colony lying in the midst of 
British controlled India. It had become famous as a base for 
European missionaries in Bengal even though the British had 
banned missionary activities in British India. Under Reverend 
William Carey, Serampore had acquired a reputation for vigorous 
evangelism and religious publication. In the spirit of William Carey, 
Kedar began to preach and print devotional books in earnest. 

With the help of some friends he established the Shri Vishva 
Vaishnav Sabha for preaching hari-bhakti. Later he produced vol- 
umes two and three of Sajjana-tosani. Volume three was a smaller 
edition dedicated to the newly established Vishva Vaishnav Sabha.23 
While Kedar was in Serampore, the first and only English edition of 
- the Sajjana-tosant was published with the help of Shri Upendra 
Goswami. In that issue Kedar reviewed Upendra Goswami’s new 
work, Nitya-riipa-samsthapanam. 

Unfortunately, Kedarnath could not publish the Tosani 
regularly. It was not until 1892, with the editorial help of his son, 
Radhika Prasad, that the Tosani was published regularly. Radhika 
Prasad was twenty-two years of age when he began editing his 
father’s journal. From volume four the journal appeared without 
interruption until volume seventeen in 1905 when it was 
discontinued. Years later the journal resumed publication under 
the auspices of Bhaktisiddhanta Sarasvati. Ж 

Before Kedarnath left Serampore, Sundarananda Vidyavinoda 





5. ii ioned in Kedar's Jivani nor is it 
23. Volume three of the Sajjana-tosani is not mentione i 
catalogued at the Bangiya Sahitya Parishat in Calcutta with the other volumes of 
Sajjana-tosani. Instead it can be found at the National Library in Calcutta. 
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reports that Kedar met with the famous Ramakrishna 
Paramahamsa, but nothing apparently came of this meeting. 

At his home in Calcutta, Kedar established the Vaishnay 
Depository^ for the purpose of distributing devotional literature, 
Later he established the Caitanya Press with the help of Bipin Bihari 
Goswami, who became its manager. On that press Kedar published 
many of his own works as well as others' writings. In 1886 he wrote 
and published the Caitanya-siksamrta, his own Bengali translation of 
the Bhagavad-gita with Visvanatha Cakravarti’s commentary, the 
Amnaya Sutras and the Vaisnava-siddhanta-mala, the Prema-pradipa, 
the Manah-siksa, the Krsna-vijaya by Maladhar Basu, the Siksastakam, 
the Caitanyopanisad and two khandas of Caitanya-caritamyta. He also 
began the annual publication of a Vaisnava calendar called the 
Caitanya-panjika. 

Unfortunately, such a rigorous publication schedule was too 
great a strain and his health began to fail. His eyes and head gave 
him trouble. Kedar laments that he could not read or write anymore 
due to severe dizzy spells. In 1886 his twelfth child was born and 
later that year he took a month’s medical leave. After a month’s rest 
his condition improved. He writes in his Jivani: 


Gradually I recovered from my head ailment and I was able 
to resume my studies. In the association of so many bhaktas 
I was becoming more renounced and so I began to think, “I 
am wasting my life and I have accomplished nothing 
because I have been unable to obtain even a small taste of 
service to Sri Radha Krsna. So while I am still able, let me 
retire from government work, draw my pension, and find 


some place on the banks of the Yamuna near Vrindavan or 
Mathura to perform bhajana in peace.”25 


Driven by these devotional sentiments, Kedar decided to ret 
from government service and move to Vrindavan. He even tried t 
persuade his close friend Ramsevak Chattopadhyay to accompany 





24. Also known as the Depository Press, 
25. Jivani, 1774. 
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him. However, Kedar tells how Caitanyadeva appeared in a dream 
one night and asked, “Why do you want to go to Vrindavan when 
you live so close to Navadwip dhàma? Have you done what there is 
to do in Navadwip first?”26 Kedar was astonished and for a time he 
did not know what to do. Ramsevak's advice was to remain at work 
and try to transfer to Navadwip instead of going to Vrindavan. Soon 
afterwards Kedarnath requested a transfer to Krishnanagar, close to 
Navadwip, but his supervisor Mr. Peacock rejected the idea, saying 
that Kedar should postpone his plans to study archeology until after 
his retirement. 

In spite of Peacock's objections Kedar continued to push for a 
transfer, even declining the post of personal assistant to the chief 
Commissioner of Assam. When this failed he applied for an early 
pension, wishing to retire altogether. But the application was 
denied. Disappointed, he remained in Serampore waiting for his 
opportunity to move to Nadiya. During this time there was a glim- 
mer of hope as the Baghnapada Vaisnavas headed by Bipin Bihari 
Goswami presented a letter to Kedarnath conferring the title 
"Bhaktivinoda" on him in recognition of his tremendous preaching 
and literary output. I have included a translation of the letter taken 
from Kedarnath's autobiography: 


Glory to Sri Sri Rama and Krsna. | 

With great respect the title “Bhaktivinoda” is hereby 
given to the disciple and devotee named Shri Kedarnath 
Datta by the gosva@mis who reside at the village 
Baghnapara. 

May that saintly disciple, Shri Kedarnath Datta, who 
strives for the feet of Govinda, be always victorious. O 
beloved of the Vaisnavas, who in this world is not liberat- 
ed seeing your devotion to Sri Sri Radha and Krsna, and 
seeing your writings which always follow the teachings of 
Caitanyadeva? Those who are beloved of God always 
desire that coveted bhakti, which thev see in vour heart. о 
beloved servant, you are most fortunate. That intense 
bhakti alone is the life for every soul. Please therefore. 


26. Ibid., 175. 
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accept the title “Bhaktivinoda.” 

In the four-hundredth year of our Caitanyadeva, in 
the month of Magh, the following gosvamis bestow this 
title: Shri Bipin Bihari Goswami, Shri Tinkari Goswami, 
Shri Gopalandra Goswami, Shri Gaurachandra Goswami, 
Shri Ramchandra Goswami, Shri Yajneshwar Goswami, 
Shri Binod Bihari Goswami, Shri Yadunath Goswami, Shri 
Binod Bihari Goswami, Shri Yogendra Chandra Goswami, 
Shri Gopalchandra Goswami, Shri Hemchandra 
Goswami, Shri Chandrabhushan Goswami, Shri Kanailal 
Goswami, and Shri Haradhan Goswami. 


It was January 1886, and from this time on Kedarnath Datta was 
known as Kedarnath Datta Bhaktivinoda. The letter was signed by 
fifteen of the leading gosvdmis from Baghnapara and it was a great 
honor. Still, in frustration, Kedar comments, “My masters had given 
me the title 'Bhaktivinoda' and I accepted this as the desire of 
Mahaprabhu. Yet in spite of this honor my transfer to Shri Dham 
Navadwip was obstructed and my heart was very anxious. ”? 


Krishnanagar 1887 

Kedar was convinced that Mahaprabhu wanted him to go 0 
Navadwip instead of Vrindavan, so he focused his attention ОП 
getting to Krishnanagar near Navadwip. Two things blocked the 
way: his superior officer and his health. As luck would have it, 
Peacock Sahib was himself transferred to another posting, leaving 
Kedar free to move to Krishnanagar. He found a colleague i 
Krishnanagar who was willing to transfer to Serampore if Kedar 
would transfer to Krishnanagar. They arranged the deal and soon 
the order to transfer to Krishnanagar arrived dated 15 November 
1887. But now fever blocked the way. Kedar's fever was relentless 


He was hardly eating and his strength was decreasing rapidly. At thé 
time to move he writes: 


I was overjoyed, but at the same time I was worried about 
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my fever. It never went away. Collector Toynbee suggested 
that I postpone the move, but I thought, “I will live or I 
will die, but I will go to Krishnanagar.” I retumed home 
and the fever seemed to lessen, but the cough and weak- 
ness persisted. I had not eaten for twenty days. Bholanath 
Babu and Mahendra Mama requested that I take a short 
vacation, but I knew that if I took time off I might lose the 
opportunity. In my bedridden condition I chose to go. My 
wife and Mahendra Mama went with me. There were 
many difficulties on the way, but the joy of going to 
Navadwip diminished them.28 


In Krishnanagar Kedar was ravaged by fever. He had not eaten 
anything but milk in forty-five days. Somehow he held court in the 
mornings, but by noon he would collapse. At night the fever 
increased and by day it lessened. This went on for weeks. The 
doctors told him that he would die if he did not take rest. He felt 
great frustration. Even though he had come to Krishnanagar still he 
could not go to Navadwip, just twenty-five kilometers away. Finally 
he met a physician, Doctor Russell, who forced him to take quinine 
and eat some solid food. By Christmas of 1888 he was gaining 
strength. He writes, "During the Christmas break I was well enough 
to take a train to Navadwip with my wife. Going there and seeing the 
land made the hairs on my body stand on end. Crossing the Ganges 
I came to Navadwip. For weeks I had not eaten a full meal. Now I 
took rice and jack-fruit soup, banana flower sabaji and other 
preparations. The meal was nectar. Since my birth I had not tasted 
such delight.”29 

Gradually Kedarnath became strong enough to assume a full 
work routine. On the weekends he took the train from 
Krishnanagar to the Ganges twenty kilometers to the west, where he 
caught a boat to Navadwip. As he always did when he moved to a 
new locality, he studied the local geography and history. Only this 
time he was searching for the places of Caitanya's lil in Navadwip. 


28. Ibid., 178. 
29. Ibid., 180. 
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The local people told him that Caitanya’s birth site was in Navadwip, 
but after some inquiry he began to suspect that the town was barel 
a hundred years old. It was common for the Ganges to shift its 
course so the towns along the river tended to shift as well. This 
meant that he could not positively confirm that any of the sites from 
Sri Caitanya’s life in Navadwip were genuine. He concluded that 
Navadwip was not the likely site of Caitanya’s а, although the local 
people were adamant that it was. He felt a sense of deep regret and 
frustration. He writes: “At the present time the people of Navadwip 
pay more attention to their stomach than they do for the places of 
Caitanya’s life.”30 

Then one evening something mystical occurred. Kedarnath, his 
son Kamala Prasad, and a friend were on the roof of the Rani 
Dharmashala in Navadwip. The day had been scorching hot and 
they wanted to feel the cool breezes coming off the Ganges. Kedar 
saw something unusual across the river. He describes: 


By 10 o'clock the night was very dark and cloudy. Across 
the Ganges in a northern direction I suddenly saw a large 
building flooded with golden light. I asked Kamala if he 
could see the building and he said that he could, but my 
friend Kerani Babu could see nothing. I was amazed. 
What could it be? In the moming I went back to the roof 
and looked carefully back across the Ganges. I saw that in 
the place where I had seen the building was a stand of 
palm trees. Inquiring about this area I was told that it was 
the remains of Lakshman Sen’s fort at Ballaldighi.3! 


On Sunday aftemoon Kedarnath returned to his government 
duties at Krishnanagar. On the following weekend he returned t0 
Navadwip to pursue the sight he had seen previously. That Saturday 
he again saw the building across the Ganges. On Sunday he crossed 
the river to Ballaldighi to inquire about the area from the local pe 
ple. They told him that Ballaldighi was the birth site of Šriman 





30. Ibid. 
31. Ibid., 181. 
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Mahaprabhu. Of course, that was not unusual; most everyone in 
Nadiya claimed that their village was the actual birth site of 
Mahaprabhu. Kedar investigated further, 

Kedar decided that the best way to prove or disprove the matter 
was to find textual and geographic evidence. Investigating local his- 
tory was easy because he had made this kind of study many times in 
the past. Immediately he went to the Krishnanagar Collectory where 
he studied the maps of the Nadiya district. He also checked some 
old manuscripts of the Caitanya-bhagavata, Bhakti-ratnakara and 
Navadvipa-parikrama-paddhati, which gave geographic references 
associated with Caitanya’s birth. He also interviewed many elderly 
people throughout the Navadwip area. Using these maps, 
manuscripts and verbal reports, he learned a great deal about the 
villages of Nadiya. He soon discovered that his earlier suspicion that 
Navadwip was a village of less than 100 years was true. He even 
found people living who could remember moving there in their 
childhood. From the manuscripts he confirmed that Caitanyadeva 
appeared on the eastern banks of the Ganges.? Navadwip was on 
the western bank. Elderly villagers in Ballaldighi called the area 
Myeyapur, and one eighteenth century map listed the region as 
Mayapur. In the Bhakti-ratnakara, he found the following reference: 


navadvipa madhye mayapura name sthana/ 
yatha janmilena gauracandra bhagavan// 


In the land of Navadwip there is a place called Mayapur, 
where Bhagavan Gaurachandra was born.33 










Kedarnath was convinced that Ballaldighi was indeed the site of 
Caitanya’s original home. In his Jivani he states that he consulted an 
€ngineer in Krishnanagar who drew an area map that he published 
in a work entitled, Navadvipa-dhama-mahatmyam (1890). Kedarnath 5 
discovery of Caitanya’s birth site became a landmark in the history 





32. ST vol. 5 no. 11, 221 (1894): Appendix V, 2. E ç 
33. Quoted from the Bhakti-ratnakara in Sajjana-tosant vol. 5 no. 11, 221 (1894) in 


an article entitled Sr-dhama-mayapura: Appendix V, 3. 
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of Caitanya Vaisnavism. It also became a source of great division 
within the community. 

Meanwhile, in Navadwip tension was mounting. Controversy 
centered around a letter from Sisir Kumar Ghosh written to Kedar 
encouraging him to proceed with his discovery of Caitanya’s birth 
site. In his letter Ghosh calls Kedar the seventh gosvdmi, comparing 
him to the six gosvamis of Vrindavan. He writes, “Just as the six 
gosvamis of Vrindavan had reclaimed the places of Sri Krsna's pas- 
times in Vraja, so your mission is to recover the places of Caitanya’s 
lilain Nadiya.” I include a translation of Sisir Kumar's letter because 
it shows the support and respect that Sisir Kumar Ghosh and other 
members of the bhadraloka held for Kedar.34 Ghosh writes: 


Deoghar 
Vai Baidyanath E. I. Ry 
November 23, 1888 


Dear Bhaktivinoda, 


I received your new book. The great devotees endure 
much difficulty, and we who are very low and fallen take 
Ше benefit of that trouble. Many call you *Bhaktivinoda," 
but I consider you the "seventh gosuami." When they were 
present, there were six gosvdmis, now that they are gone 
you are the gosvami. You are blessed and by your mercy I 
will become blessed. You are sent by the Lord and in these 
barren times you are rejuvenating the eternal dharma. 
Even though I have not yet read your book (Sri-dhàma- 
parikrama), just by touching it I am soothed. Someone else 
established another Navadwip, but where is the real god- 
dess of Navadwip? Without the goddess, Navadwip is 
empty. Please bring her and by doing so make tens of mil- 
lions of beings like me eternally indebted. 

АП the rest banded together have obscured the 





34, This letter is from a Ben 
Sundarananda Vidyavinoda, 
Appendix V, 4. 


gali publication called Thakura Bhaktivinoda by 
1937, 56-57. Edited by Bhakti Pradipa Tirtha: 
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presence of Visnupriya Devi as the goddess of Navadwip 
and this has disturbed Sri Navadvipa Candra. For this 
reason Gauranga and Visnupriya appeared in a vision 
before the most beloved servant Sri Narottama Thakura. 
The details of this are seen in the Narottama-vilasa and the 
Bhakti-ratnakara. Even today that form exists in Shri 
Kheturi. O Thakura, only you have the vision and are 
qualified to carry out the direct order of Bhagavan 
Gauranga. For this reason, with deep feeling we take 
shelter of your feet. There are many stories about Devi in 
the Caitanya-mangala and also a few in the Bhakti-ratnakara. 
Visvanatha Cakravarti has written about meditating upon 
that dual form of Visnupriya-Gauranga. Besides this there 
is more information in other past stories. What more have 
I to say? I always take shelter of you. 


Yours sincerely, 
Sisir Kumar Ghosh Das 


Sisir Kumar's acknowledgment of Kedar as the seventh gosvami 
was a direct recognition of his growing importance as a spiritual 
leader, not just within his own group by the Baghnapada Gosvamis, 
but by the Hindu bhadraloka in general. To the residents of 
Navadwip, Ghosh's involvement meant that Kedar's claim was tak- 
ing hold. Ghosh even suggested that Kedar arrange to install the 
miirtis of Sri Visnupriya and Gauranga at Mayapur. | | 

Sisir Kumar's suggestion to build a temple and install the mürtis 
of Sri Visnupriya and Caitanya at Mayapur created great anger 
amongst the residents of Navadwip. They flatly rejected Kedarnath 5 
claims and soon formed a group headed Бу Kanticandra Radi to 
Oppose him. In a published work, Navadvipa-tattva,* they tried to 
show that Navadwip was the true location of Caitanya’s birth and 
not Mayapur.36 Kedar's only known response to the whole matter 15 





icandra's work and so I am report- 
35. I have been unable to procure a copy of Kantican s WO am repor 
ing information recorded by Ramakanta Chakrabarty in his book, Vaisnavism in 


Bengal, 396. 
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blunt. He writes in his Jivani: 


Much envy arose from the people of Navadwip over the 
finding of old Navadwip near Ballaldighi. There was 
much talk and a storm of abuse against the worshi ppers of 
Gauranga (Caitanya), but those who have offered their 
life to the feet of Gauranga do not retreat simply from the 
talk of wicked people. Ignoring such envious people, the 
followers of Gauranga arranged to build a temple and 
worship God.37 


Kedarnath was convinced by his vision and subsequent research 
that the place he had seen from the roof of the Rani Dharmashala 
that dark evening was the actual site of Sri Caitanya’s birth. He was 
determined to proceed. 

There is good evidence that Kedar's site near Ballaldighi may 
indeed be the location for Caitanya’s birth and childhood. К. N. 
Mukherjee’s research confirms Kedar's pick. However, the matter is 
still hotly contested. Even as recently a 1931 another site, north of 
the present day Navadwip, called Ramchandrapur, was suggested as 
the birth place of Caitanya. This new site was chosen by an ascetic 
called Brajamohan Das Baba who moved to Navadwip in 1916.% 

In the autumn of 1889 Kedar purchased a piece of property 
near Mayapur which he called Shri Surabhikunj. There he planned 
to retire and oversee the temple construction. Later on his discov 








36. Charges w 


Prabodhananda’s Navadvipa-sa 
to have been written by 
Similarly, the course of 
ment of the Ganges ha 
the old riverbed can be 


37. Jivani, 201. 

38. See K. N. Mukherjee, “A Histori 
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(Calcutta, 1984), 33-56. 
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his discovery of Mayapur could go; his health was again deteriorat- 
ing. The doctors told him to transfer immediately from 


ment service. He had received a promotion to third grade of deputy 
magistrate and his family continued to grow with the birth of his 
thirteenth child, Hari Pramodini. On his doctor's advice, in the 
spring of 1889 he moved to Netrakona in the district of Mymensing 
to work under R. C. Datta, one of the few Indian members of the 
Indian Civil Service. By September of 1889, he was stationed at 
Burdwan and in the last months of 1890 he again spent time in 
Dinajpur overseeing the government census of 1891. On 4 August 
1891, he received a two year furlough and the last of his fourteen 
children, Shailaja Prasad, was born in Calcutta during the summer. 
He was now fifty-three years old. 

During Kedar's furlough he began his famous na@ma-hatta pro- 
gram styled after his circuit court. It was a great success. During 
nama-hatta he traveled all over Bengal holding kirtana, distributing 
Krsna prasada and lecturing. His group even made a trip to 
Vrindavan. He writes, “We did nama-pracara (preaching) in many 
places and we were delighted. When we spoke, many bhaktas, brah- 
manas and pundits were present. After finishing in one place we 
would go to the next. We did ndama-sankirtana everywhere. In 
Krishnanagar there were many sabhàs and when we lectured even 
Englishmen came.” For most of his two year furlough Kedar tray- 
eled and preached to his heart’s content. On one occasion he met 
with Jagannath Das Babaji and helped him organize a large festival 










39. jivant 191. For example, the Sajjana-tosani Vol. 4 p. 117 notes that Reverend 
Butler and Munro Sahib were present on Tuesday afternoon on the 12th day of 
Sravana-masa for Bhaktivinoda’s lecture entitled, Sriman Mahaprabhu Krishna-cai- 


tanya o lanhara siksa. 
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in Mayapur. Until the turn of the century Kedarnath actively orga- 
nized nama-hatta. In his Jivani he lists the numerous tours he made 
throughout Bengal. Whatever spare time he could find was spent 
with nama-halta. 

On 2 April 1893, Kedar resumed his government work with a 
promotion to second-grade deputy magistrate. This was his highest 
level of government service, but by now his coveted government job 
was interfering with his true heart's desire. He wanted to devote his 
full time to naàma-hatta and to Mayapur. Instead he was sent to the 
sub-district of Sasaram, where Hindus and Muslims were fighting. In 
one incident a Hindu sannydsi wanted to build a temple on the site 
of a Muslim tomb. In another incident a brahmana’s bull was 
butchered by a group of Muslims, resulting in a riot that killed many 
people. Kedar had to preside over many cases of this nature. It was 
exhausting work. 

In October of 1893 he again returned to Krishnanagar. He 
writes, “I wrote to Cotton Sahib and he gave me a transfer to Nadiya 
from Sasaram. The days of my troubles were over. I did not delay, 
but went directly to Krishnanagar where I purchased a carriage and 
a pair of horses."^? Regularly he traveled between Krishnanagar and 
Mayapur. Being urged by Sisir Kumar Ghosh and others, he began 
to execute his plan for a temple at Shri Mayapur. He arranged à 
meeting at the A. B. School in Krishnanagar where he spoke before 
a large public assembly concerning his investigation and research 
into the birth site of $ri Caitanya at Mayapur. He was applauded for 
this work. А review of the meeting can be found in Kedar's Toga! 
along with an impressive list of bhadraloka participants.4! 

In the meeting a committee called the Navadwip Dham 
Pracarini, headed by Naphor Chandra Pal Chaudhuri was formed 
to purchase land and oversee temple construction. During the 
meeting a decision was also made to install the deities of Si 
Visnupriya and Sri Caitanya as soon as possible. In his ша Kedai 





40. Jivani, 199. | 
2 ae Sri Navadvipa Dhama Pracarini Sabha,” Sajjana-tosani, 1894 vol. 5 no: M | 
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summarizes the events: 


One society named Shri Shri Navadwip Dham Pracarini 
was established. Naphor Babu was named the chairmen of 
that sabhd. Funds were collected in the public meeting 
and approval was given for the installation of Sr-miirti. . . . 
Land at Shri Mayapur was purchased and a thatched 
building was built and the miurtis of Sri Visnupriya— 
Gauranga were established. On the eighth of Caitra 
(1894) there was a huge installation festival of $rizmurti. 
Countless people came. There were kirtana, folk plays, 


and nama-sankirtana all performed in great bliss.42 


Reviewing the pages of Sajjana-tosami month by month after the 
installation of the mürtis in Mayapur, it is evident that a large cam- 
paign was underway to collect funds for a temple at the site. Now 
that Kedarnath had overseen the installation of $ri Caitanyadeva he 
had to proceed with temple construction. Unfortunately, it was 
impossible to properly raise funds for this project while he still held 
а government position. Therefore, in the same year that he installed 
the mürtis, Kedarnath Datta retired from government service. At first 
the government tried to persuade him to stay, but this time he was 
determined. He writes, "The government sent some people to 
Krishnanagar to advise me to remain working a little longer, but I 
gave them thanks. I no longer had any taste to continue working, so 
on the fourth of October, 1894, I took retirement and moved my 
things to the house at Surabhikunj near Mayapur."3 Kedarnath 
retired with a pension of 300 rupees per month. ; , 

Now Kedar's plans for Mayapur could proceed without inter- 
ruption. With the help of Ramsevak, his close friend and supporter, 
he began full-scale fund-raising. An article published in the Атта 
Bazaar Patrika on 6 December 1894 describes his endeavors: 


Babu Kedarnath Datta, the distinguished Deputy 





42. Jivani, 200-201. 
43. Ibid., 202. 
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Magistrate who has just retired from the service, is one of 
the most active members [of the committee]. Indeed, 
Babu Kedarnath Datta has been deputed by his commit- 
tee to raise subscriptions in Calcutta and elsewhere and is 
determined to go from house to house if necessary and 
beg a rupee from each Hindu gentleman for the noble 
purpose. If Babu Kedarnath Datta, therefore, really sticks 
to his resolution of going around with a bag in hand, we 
hope no Hindu gentleman whose home may be honored 
by the presence of such a devout bhakta as Babu 
Kedarnath will send him away without contributing his 
mite, however humble it may be, to the Gaura Visnupriya 
Temple Fund.^ 


His efforts were successful, and a magnificent temple was soon 
constructed in Mayapur. The installation of Sri Sri Visnupriya 
Gauranga and the construction of the temple was an important 
accomplishment for Kedarnath and the committee. Unfortunately 
criticism and opposition from Navadwip never ended. In Mayapur, 
after the murti installation, most of the other important sites 
associated with Sri Caitanya’s early life were also established, which 
further aggravated the matter. To this day a battle still quietly rages 
between Navadwip and Mayapur and on both sides of the river you 
will find duplicate pastime locations.45 

Much less is known about Kedarnath’s life after 1886 because he 
ends his autobiography on June 21 of that year. Unfortunately, 
much of what is reported by the various Bengali and English 0108: 
raphers about his remaining years is unsubstantiated information. It 
does not appear that Kedar had any more children. We know that 
he remained in Bengal until 1900, at which time he went to Puri. 
Most of the time between 1886 and 1900 was spent collecting funds, 
overseeing temple construction, publishing books, and participat 





44. Quoted from Satkari Chattopadhyay A Glimpse into the Life of Thakur Bhahti-- 
ode (Calcutta: Bhaktivinoda Memorial Committee, 1916), 20 

45. During the 1920s the Nitai Gaura Radhe Sama TOP а Navadwip en 
the help of angen emcee who did a number of digs on the western bank of 
Bhagirathi river and founded the Navadwip version of Caitanya’s birth site: There 
were harsh words and threats between both Sides of the river. ; 
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ing in náma-haffa throughout Bengal. What documented informa- 
tion we do have about this period comes from Sajjana-tosami and 
mostly concerns the náma-haffa program. 

Reading through the pages of Sajjana-tosami, one is impressed by 
Kedarnath's intense cvangelizing spirit. In the vears between 1885 
and 1900, there are numerous articles describing his various 
preaching activities.i6 A typical nama-hajta report was a monthly 
review. А segment of one such report reads as follows: 


On Saturday afternoon of the 96th of Asadh [1899] a zëma- 
hatta festival was hosted by Shriyuta Rav Yatindranath 
Chaudhuri Mahashay of Barahanagar Мапу leamed and 
inquisitive gentlemen were in attendance. At the request of 
the organizers of the nama-hatta, everyone took turns singing. 
Afterwards the sweeper of the market? Shriyuta Kedamath 
Datta Bhaktivinoda, gave a long discourse entitled “Mahashay 
Sri Krsna and Sri Krsna Caitanya” that lasted over three 
hours. Afterwards the mahéjan#® Shriyuta Advaita Das Babaji 
Mahashay sang two songs ending with Haribol. At the con- 
clusion, all the assembled guests gave a great cry of Hari and ; 
the meeting ended“? ai. 














Kedar regularly held néma-hatta throughout Bengal His —— 
Svalikhita-jivani is replete with elaborate lists of nama-hatta ums 
that occurred just before and after his retirement. We mentioned - 
that the scheme for nàma-Aaffa developed during his days as a cir- 
cuit court magistrate traveling from village to village in the 
(rural environs). As he moved from one place to another to 
court, the local villagers would hold bhajana and kirtana w 


46, The патина vepetis can be found mostly in volumes fo 
of the ҮҮЛҮ tayan. { 
47, ninmi jaba, уу We Sweeper War the term used to. 
ble place in ihe ншке scheme ol p 
48, Mahajan vy wey lenger i another 
halla progran W ls eae WE teles ta onc 
the изн at hhakti 

19, БТ. vol: l 1803), МА 


114 KEDARNATH DATTA BHAKTIVINODA 


Specifically the n@ma-hatta was a scheme of preaching conceived 
after the image of a commodities market. According to this idea, 
the Bhagavata and its related literature were considered the store- 
houses (bhamqara). The principle trader (müla-mahajana) was 
Nityananda Prabhu and the share traders (am? mahdjana) were 
Advaitacarya in Bengal, Rupa and Sanatana Gosvamis in Vrindavan, 
and Svarüpa Damodara and Raya Катапапаа in Jagannath Puri. 
The chief commodity was the holy name and the main currency was 
faith (sraddha). The customers (Kreta) were all the people of the 
world. In this market there were shopkeepers (vipani), who 
distributed the holy name locally, and traveling salespeople 
(vrajaka-vipani), who distributed the holy name abroad. There was 
also a treasurer (kosüdhyaksa), sales agents (dālāla), guards 
(caukidara) and other members—all complete with job descriptions 
and responsibilities. Na@ma-hatta even included various policies to 
deal with the behavior of shopkeepers, sales agents, traveling 
salespeople (i.e., preachers and distributors), and any disturbances 
that may occur from the public. Kedarnath regularly refers to 
himself as the lowly sweeper (parimarjaka) , whose job it was to keep 
the marketplace clean. He also describes how it was the sweeper's 
responsibility to send all kinds of notes and correspondence to the 
market reporter to publish as he cleaned the market. Repeatedly 
the market sweeper invites all persons, locally and from foreign 
countries, to become shopkeepers in their own localities or to 
become traveling sales people abroad. 

Sometimes a hall or school was rented for the màma-halla 
meetings.5? At other times they were held in the open under a large 
canopy or pandala. Most often they were simply held in the homes 
of private individuals. On many occasions prominent Europeans 
including Christian missionaries and government officials, would be 
in attendance.*! Judging by the reports listed in the Sajjana-tosam, 
the meetings attracted a high class of patrons.*2 It seems that the 
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nama-hatta was a successful and important part of Kedar's life from 
the years before his retirement until the turn of the century. During 
that time Kedarnath established over five hundred nama-hatta 
sangas (associations) throughout Bengal. 

In 1896 he made a trip to the state of Tripura at the request of 
the Maharaja of Tripura and there spent time preaching in 
Darjeeling and Kurseong. In 1896, as we have already noted, 
Kedarnath again contacted the West by broadcasting the teachings 
of Caitanya in the form of the small booklet entitled Gauranga- 
Smarana-mangala-stotram. The following review of his work appears 
in the Jowrnal of the Royal Asiatic Society. 


Under the title of Srigaurariga-lila-smarana-mangala- 
stotram, the well-known Vaishnava Shri Kedarnath 
Bhaktivinoda, M. R. A. S., has published a poem in 
Sanskrit on the life and teachings of Caitanya. It is accom- 
panied by a commentary, also in Sanskrit, in which the 
subject, further elucidated, is preceded by an introduc- 
tion of sixty-three pages in English, in which the doctrines 
taught by Chaitanya are set out in somewhat full detail. 
The little volume will add to our knowledge of this 
remarkable reformer, and we express our thanks to 
Bhaktivinoda for giving it to us in English and Sanskrit, 
rather than in Bengali, in which language it must neces- 
sarily have remained a closed book to the European stu- 
dents of the religious life of India.53 


In 1897 Kedar traveled and preached in many villages and towns 
throughout southern Bengal near Midnapore. During the years 
1898 to 1900 he edited and published many important devotional 
works including Bilvamangala's Kysna-karnamrta, Rupa Gosvami's 











52. Generally speaking, Bhaktivinoda directed his preaching efforts toward the 
bhadraloka and not toward the lower classes of Bengalis. Of course, the kirtana par- 
ties that traveled from village to village included everyone, but the literary record 
shows that his was a movement of educated and wellstatoned Bengalis almost 


exclusively. à x ^ 
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Upadesamrta, Madhvacarya’s Bhagavad-gita commentary, the second 
khanda of Sanatana Gosvami’s Brhad-bhdgavatamrta and Narahari 
Sarakara's Bhajanamyrta. In addition, he published his own Works, 
entitled Navadvipa-bhava-taranga, and Harindma-cintamani. 

In 1900 Kedarnath moved to Puri. This time he was not a rep- 
resentative of the government but was there for his own personal 
bhajana or worship at the site of Caitanyadeva's final pastimes. He 
constructed a simple shelter near the seashore and the samadhi 
(tomb) of Hari Dasa Thakura, which he called Bhaktikutir. There, 
he performed his bhajana in solitude. One disciple, a young man 
named Krishna Das Baba, stayed with him as an assistant. On the 
beach front at Puri, guests often visited Kedarnath to discuss devo- 
tional matters. In 1901 he published his Bhagavatürka-marici-málà, a 
large compendium of Bhāgavata verses arranged according to philo- 
sophical subject. In the same year he published an edition of the 
Padma-purana and the Sankalpa-kalbadruma of Vi$vanatha Cakravarti 
with his own Bengali translations. In 1902 he brought out a supple- 
ment to his Hari-nama-cintamani entitled Bhajana-rahasya. 

By late 1903, poor health forced him to return to Mayapur in 
Bengal. There he lived quietly performing bhajana while he reedit- 
ed many of his older writings. In 1904 he edited and published an 
edition of Gopala Bhatta Gosvami’s Sanskrit work Sat-kriya-sara- 
dipika, outlining Vaisnava sarmskaras (life cycle rituals). The last 
known work composed by Kedarnath was entitled Sri-sua-niyamd- 
dvadasakam. Yt was written in 1907 when Kedarnath was sixty-nine 
years old, but it was left unfinished due to his poor health. This 
work appears to be modeled after Raghunatha Dasa’s Sva-niyame 
dasakam. It is a series of twelve final statements to himself regarding 
preparations to leave his earthly life and reminders not to budgé 
from the path of devotion established by Rupa Gosvami. 

We are also told how in 1908, just three months before 
Kedarnath became a recluse, Sir William Duke, the Chief Secretay 
of Bengal, came to visit him in Calcutta. Kedar had previously 


worked for this gentleman as a magistrate. Sir William met him at 
the Writers’ Building and is re 


Kedarnath, when you were District Magistrate, I wanted to take you 


ported to have said, “My dear 1 
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out of office. I thought that if there were many men as qualified as 
you in Bengal, then the English would have to leave. I apologize for 
the trouble I caused you.” 

In 1908 Kedarnath took veía and adopted the lifestyle of a 
Vaisnava recluse. By 1910 he Spent most of his time in Calcutta liy- 
ing quietly at his home at 181 Maniktala Street. Kedar's health was 
so poor that he could hardly travel. He suffered from severe 
rheumatism that partially paralyzed him. In these final years he 
remained at Bhakti Bhavan in Calcutta performing bhajana until his 
passing away on 23 June 1914. Later that same year his wife, 
Bhagavati Devi, also passed away. Kedar's samadhi ceremony was 
delayed until January when the sun began its northern course. At 
that time, his last remains were taken from Bhakti Bhavan and 
brought to his home in Surabhikunj, where they were buried in a 
silver urn amidst a large kirtana held by his family and friends. 





Bhaktivinoda and Bhagavati Devi in their later years. 
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Kedarnath Datta Bhaktivinoda 
(1838-1914) 


Bankim Chandra Chatterjee 
(1838-1894) 


Chapter Five 


Reason and Religious Faith 


When we were in college, reading the philosophical works 
of the West and exchanging thoughts with the thinkers of 
the day, we had a real hatred towards the Bhagavat. That 
great work looked like a repository of wicked and stupid 
ideas, scarcely adapted to the nineteenth century, and we 
hated to hear any argument in its favor. With us a volume 
of Channing, Parker, Emerson or Newman had more 
weight than the whole lot of the Vaishnav works. Greedily 
we poured over the various commentaries of the holy 
Bible and of the labors of the Tattwa Bodhini Sabha,! con- 
taining extracts from the Upanishads and the Vedanta, but 
no works of the Vaishnavs had any favor with us.? 


These words of Bhaktivinoda echo the sentiments of the 
bhadraloka, alienated from their traditional Hindu roots. No doubt, 
they are words of cynicism, but as the bhadraloka matured, their 
thinking gave way to a re-examination and often a selective 
acceptance of their once rejected religious culture. Here we explore 
how Kedarnath Datta Bhaktivinoda dealt with the colliding forces of 
traditional Bengali religious culture and nineteenth century 
modernity, and how he created a new understanding of Caitanya 
Vaisnavism. In particular we focus on the broad foundational issues 
of his theological and historical perspective and its relationship with 





1. The Tattva-bodhini-sabhà refers to the Brahmo Samaj. Ы 
2. Kedarnath Datta, The Bhagavat, Its Philosophy, Ethics and Theology, ed. Bhakuvilas 


Tirtha, 2d ed. (Madras: Madras Gaudiya Math, 1959), 6. 
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rationalism, reason, and religious faith. 


A Crisis of Faith 

Bhaktivinoda's early life in the village of Ula was time spent in a 
religious environment that supported traditional Hindu faith. From 
the wealthy zamindars, who held the grand public pūjās, to the door 
keepers and domestic servants, who recited the stories from the 
Ramayana and the Mahabharata, all were a part of the Hindu matrix 
that nurtured the ancestral Hindu religious faith found throughout 
rural Bengal. 

Calcutta, on the other hand, presented a radically different sit- 
uation. Here the bhadraloka found themselves at the beginning of 
the modern era, in a time when religio-cultural pluralism on a glob- 
al scale and foreign dominated technologies were unavoidable facts 
of life. Their skepticism and loss of faith in traditional Bengali cul- 
ture, as Bhaktivinoda's opening comments illustrate, were not sur- 
prising. The ancestral religious culture that they turned to for sup- 
port had been formulated in a traditional world innocent of global 
religious pluralism. Consequently, it could not provide the religious 
and cultural support that the bhadraloka so desperately needed. 

Traditional Hindu theologians, regardless of their sectarian 
affiliations, had created a form of Hinduism from a perspective that 
did not account for Christian, Jewish, Darwinian, and the myriad of 
other foreign perspectives that the bhadraloka faced. Neither did it 
account for such technological advances as the printing press, 
steam locomotion, or the telegraph, all of which played a major role 
in the religious, cultural, and economic life of the bhadraloka. Even 
Six centuries of Muslim domination had been largely ignored by 
mainline Hindu religious thought. In other words, traditional 
Hinduism had been formulated in terms of its own regional (sub- 
continental) and parochial context that was classically Hindu and 
Indian; it could not possibly foresee the global perspective that 
would emerge during the nineteenth century under the sway of 
European domination. Such a form of Hindu theology could not 
readily cope with the challenges of nineteenth century modernity. 
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Nor could the bhadraloka, who had become vulnerable through 
their British education, be expected to maintain confidence in a 
theological perspective that could not adequately address their 
religious and cultural needs. 

In this situation the lives of many bhadraloka fragmented. Some, 
like the followers of Young Bengal, lost religious faith altogether; 
others, like Reverend Lal Behari De became Christian; an even larg- 
er group joined the Brahmo movement; and still others joined the 
ranks of the Positivists following Comte or became utilitarians work- 
ing for non-denominational social reform. Bhaktivinoda recognizes 
this dilemma: 


It is regrettable that the intellectuals of Bengal have 
abandoned the religious traditions created by our great 
forefathers, and have wasted their time creating their own 
useless steps. Had there been a book on scriptural analysis 
(Sastra-vicdra) available to the intellectual class then the 
great waste of useless speculation in the formulation of 
lower religion (upadharma), cheating religion (chala- 
dharma), heresy (vaidharma), and other religions would 
not have entered India. The main purpose behind this 
book [Krsna-samhita] is to fill this need.3 


The need for more sophisticated interpretations of Hindu Sastra 
is an apt recognition of the problem that existed in relating Bengali 
Hindu religious traditions to the modern situation. First we will 
examine the crisis of faith that led to the writing of Bhaktivinoda’s 
Krsna-samhita. 

During the nineteenth century one of the most crucial religious 
concerns was the status and character of Sri Krsna as a symbol of 
Hindu morality and spirituality. Krsna embodies the very essence of 
religious life for many Hindus, and how the bhadraloka regarded the 
life of Krsna revealed their religious and cultural identity. The 
impact of Krsna upon the character of Hinduism has been 





3. KS, Upakramanika, 5: Appendix V, 5. 
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immense. It is not surprising that the character of Sri Krsna should 
have been a prime focus of both the problems and solutions to 
Hindu identity. Bhaktivinoda’s religious and civil service colleague, 
Bankim Chandra Chatterjee, eloquently sums up the concerns of 
the bhadraloka in this regard: 


. Krishna is God incarnate, but how do people look upon 
God? They take Him as a thief in His childhood, stealing 
butter; as an adulterer in his youth, leading innumerable 
milkmaids away from the path of chastity; and as a rogue 
in his maturity, taking the lives of Drona and others by 
deceit. Is this the character of God? Is it reasonable that 
one who is purity itself and who is the repository of all that 
is true, whose name dispels all impurity and impiety would 
indulge in sin while in human incarnation?4 


The doubts that Bankim Chandra expresses about the life of 
Krsna reflect the crisis of. religious faith that was prevalent among 
the bhadraloka. Consequently, there was a need to understand the 
historical and spiritual nature of $ri Krsna upon which the bhadralo- 
ka could build their emerging religious and cultural identity. With 
this purpose in mind, Bhaktivinoda, Bankim Chandra, and other 
members of the bhadralokà) set out to re-interpret their ancestral 
religious traditions in a way that could dispel their doubts and pro- 
vide a basis for a religious and cultural revival suited to modern life. 

In the cases of both Bhaktivinoda and Bankim Chandra, the 





s C. Majumdar, History of Modern Bengal (Calcutta: G. Bharadwaj and Co., 1978), 
5. Other names that may be added to this list include: Navin Chandra Sen 
(1847-1909), who wrote three poems, Raivataka (1887), Kuruksetra (1898) and 
Prabhasa (1896), each reinterpreting the myths associated with Krsna's life; 
Premananda Bharati, who came to America in 1905 and wrote a work, Shree 
Krishna; Bipin Chandra Pal, who interpreted Krsna as а national hero along the 
same lines as Bankim Chandra; and Bhudev Mukhopadhyay (1827-1894), who was 
a strict follower of traditional Bengali brahmanism. For more details СЄ B. B. 


Majumdar's Krishna in History and Legend, рр. 250- 265, or T; Ps 
Europe Reconsidered. ; or Тарап Raychaudhuri 
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idea that traditional learning could be combined with modern his- 
torical and comparative methods of critical scholarship is prevalent 
throughout their writings. However, the two differ radically over the 
use of rationalism in religion. Bhaktivinoda rejects the exclusive use 
of rationalism. Instead he builds an approach that involves a com- 
bination of both reason and religious faith. Bankim Chandra, on 
the other hand, is a strict rationalist who makes exclusive use of 
rational analysis, to the exclusion, it would seem, of religious faith. 

Although rationalism, which was brought to the bhadraloka 
through such vehicles as British Orientalism, was a major compo- 
nent of early nineteenth century thought, Bhaktivinoda felt it had 
great limitations when applied to the field of religious studies. 
Reason is a great attribute of the human mind that could be used to 
achieve high levels of religious understanding. But there are limita- 
tions. To follow the rationalist’s approach and to limit religious 
understanding to the strict use of reason alone is a great mistake. 
The key to religious understanding is to know the limits of human 
reason. Let us compare Bhaktivinoda’s use of logical analysis with 
that of his respected colleague Bankim Chandra. 


The Rationalism of Bankim Chandra 

Like Kedarnath Bhaktivinoda, Bankim Chandra Chatterjee 
(1838-1894) worked as a magistrate in the Collectorate Service 
under the British Government in India. Although their careers ran 
in parallel, the two men were very different. Bhaktivinoda was 
deeply religious whereas Bankim Chandra was a patriot and social 
commentator. In presenting the life of Sri Krsna, Bankim Chandra 
wanted to create a hero to serve as a model for Hindu national 
revival. He was more interested in Krsna’s moral and cultural value 
than in Krsna’s spiritual significance. Although the details of 
Krsna's life are found mostly in the Mahabharata and the Puranas, 
Bankim Chandra felt that any scriptural passage that was to be held 
as genuine had to be rationally and morally acceptable. 
Consequently, he uses no hesitation to declare as spurious or as 
interpolated any passage of sastra that did not meet these criteria. 
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According to Bankim Chandra, Hindu Sastra depicted two forms 
of Krsna: one, the Krsna of the Bhagavad-gila, and the other the 
Krsna of the Puranas. Bankim Chandra felt that the Krsna of the 
Bhagavad-gita was the real historical Krsna, whereas the Puranic 
Krsna, described as the lover of the gopis, was the product of sensual 
imagination. The Krsna of the Bhagavad-gità was rational and moral, 
whereas the Krsna of the Puranas was irrational, immoral, and a 
source of embarrassment. As far as Bankim Chandra was concerned, 
there was an obvious need to extricate the historical Krsna from the 
imaginary and mythological Krsna for the sake of developing 
personal character and national integrity. To accomplish this he 
adopted a system of textual analysis based on what seemed logical 
and reasonable. On this basis, Bankim Chandra attempted to 
reconstruct the authentic life of Sri Krsna according to a 
rationalist’s approach. 

Bankim writes that the Mahābhārata is the oldest and most 
authentic record of Krsna’s life and so those incidents which are not 
mentioned in the Bharata may be discarded as mere poetic fancy. 
He rejects the Puranic Krsna, including the life of Krsna as told in 
the Bhagavata, considered by many Vaisnavas to be the most impor- 
tant presentation of Krsna's life. As for those stories and passages 
found in the Mahabharata that allude to the Puranic Krsna, Bankim 
also rejects them as spurious. In fact, all passages referring to 
Krsna's life at Vrindavan as reported in the Mahabharata are consid- 
ered interpolations. Bankim Chandra emphatically states that the 
allegations of Krsna's love affairs with the gopis are baseless — that 
they are the products of sensual imagination by the Puranic 
authors.$ He says that the story of Krsna’s transfer to the house of 
Nanda and all the incidents relating to Krsna's boyhood and ado- 
lescence at Vraja are false and baseless. He even denies that Kamsa 
was the maternal uncle of Krsna. Bankim concludes: 





6. In later editions of his Krsna-caritra, Bankim Chandra modified his views some- 
what. He later considered the love between Krsna and the Gopis to be an allegory 
of the relation between purusa and prakrti as outlined in Sankhya philosophy. 
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I have studied the Puranas and historical materials to the 
best of my ability, with the purpose of ascertaining the real 
character of Srikrishna [sic] as described in the Puranas 
and history, and I have come to the conclusion that the cur- 
rent sinful anecdotes about Srikrishna [sic] are without any 
foundation and if these are discarded, what we are left with 
is of the utmost purity, sanctity, and grandeur.? 


Bankim Chandra's work is thorough and precise, and there is 
no doubt that in his own mind, he had successfully extricated the 
historical Krsna from the mythological Krsna. His approach was 
nothing less than a complete disregard for Hindu tradition because 
he had to dismiss a major part of Hindu religious culture as imagi- 
nation. The problem, however, is that it is the Puranic Krsna, as but- 
ter thief and as lover of $ri Radha, who has ignited the religious and 
poetic imagination of India for centuries. The Puranic Krsna 
embodies the very heart and soul of Hindu faith at least as much as 
the Krsna of the Bhagavad-gita. To deny this is to reduce the reli- 
gious tradition to a cold and lifeless mass stripped of its emotive and 
spiritual value. Herein lie the deficiencies of exclusive rationalism 
when applied to the field of religious studies. 

According to Bhaktivinoda, the rational approach inspired by 
British Orientalism, when taken to its logical extreme, was severely 
lacking because it was incapable of penetrating the realm of 
religious faith that had created the religious tradition in the first 
place. Bankim Chandra's Krsna-caritra was a perfect example of the 
excesses and misuse of the rationalist'S approach in the area of 
religious studies. His rationalist's approach failed to embrace the 
spiritual side of religious faith, so his work could not comprehend 
the inspirational and mystical aspects of religious culture. Bankim 
Chandra's Krsna-caritra did not, therefore, constitute a viable 
synthesis of tradition and modernity. 

It was evident to Bhaktivinoda that he had to go beyond both 
the parochial nature of traditional religious culture and the pure 





7. Majumdar, History of Modern Bengal, 181. 





126 KEDARNATH DATTA BHAKTIVINODA 


rationalism of modernity in his quest for an adequate theological 
perspective. Growing up in Ula, he lived in an atmosphere of reli- 
gious faith participating in the grand Durga pūjās and other reli- 
gious festivals celebrated at his grandfather's home. At school in 
Calcutta he met a constant stream of Calcutta's cultural elite, most 
of whom had been students of Hindu College and had been deeply 
influenced by the rationalism of British Orientalism. That 
Bhaktivinoda grew up in a time permeated by the approach of tra- 
ditional Hinduism and the emerging rationalistic and objective 
approach of modernity inspired by British Orientalism profoundly 
affected his theological perspective and his approach to the prob- 
lems of modernity and tradition. 


Bhaktivinoda and British Orientalism 

As the comparative and rational techniques of British Orient- 
alism formed the ‘basis of Bankim Chandra's study of the life of 
Krsna, similarly these techniques formed a major component of 
Bhaktivinoda's interpretation of the life of Krsna. The discovery and 
appreciation of traditional learning that Orientalism fostered, 
combined with the methodology of modern comparative 
scholarship, was a prime element that inspired Bhaktivinoda's 
Krsna-samhita.8 

The influence of British Orientalism is obvious in the Krsna- 
samhita from the outset. In his preface Bhaktivinoda writes: 


History and chronology are natural sciences (artha- 
$astra).? When they are judged according to sound 
reasoning India can benefit greatly. Eventually we hope 





8. Bhaktüvinoda's Kysna-samhita, published in 1879, appeared a full five years 
before Bankim Chandra’s Krsna-caritra, published in 1884. Biman Bihari 
Majumdar gives credit to Bankim Chandra for being the first Indian scholar to 
undertake a critical study of the life of Krsna, but this credit should be given to 
Bhaktivinoda. 

9. There are two terms used by Bhaktivinoda in this regard. They are artha-sastra 
and paramartha-sastra. Artha-Sastra refers to the phenomenal sciences such as math- 


ematics, history, medicine, architecture and so on. Paramartha-sastra refers to the 
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there will be much progress in regard to the 
Transcendent. When the stream of logic meets the river 
of traditional faith, the moss of illusion is washed away. In 
the course of time when the stench of discredit is 
thoroughly exhausted, the scientific knowledge of India 
will become healthy.!0 


Compare this statement with that of H. Н. Wilson, the famed 
British Orientalist. Through the use of modern research Wilson 
hoped to: 


preserve from decay and degradation a system of science 
and literature held in pious veneration by the great body 
of its subjects, deeply interwoven in their domestic habits 
and religious faith . . . but... to combine with this the still 
more important one of opening new sources of intellec- 
tual and moral improvements by the gradual admission of 
European science and learning.!! 


Bhaktivinoda’s Krsna-samhita, like Bankim Chandra’s Krsna- 
caritra, was a reassessment of the life of Krsna in light of modernity. 
Unlike Bankim Chandra, who felt that the existing Hindu tradition 
was filled with much illusion and superstition, Bhaktivinoda 
thought the tradition was simply misunderstood. What was really 
needed was a change in the popular understanding of the tradition 
and not a rejection of the tradition itself. Whereas Bankim Chandra 
used rational criticism to eliminate the mythology surrounding the 
life of Krsna, Bhaktivinoda proposed the use of critical analysis to 
interpret the life of Krsna instead of rejecting it. Bhaktivinoda was not 
prepared to dismiss whole segments of the life of Krsna just because 
they did not immediately tally with nineteenth century man's sense 
of what was reasonable. Instead, he wanted to apply the tools of 





spiritual sciences such as are found in works like the Upanisads and Bhagavad-gita 
and so on. 

10. KS, Vijnapana, ii: Appendix V, 6. 

11. C. Lushington, The History, Design and Present State of the Religious, Benevolent, and 
Charitable Institutions (Calcutta, Hindoostanee Press, 1884), 133. 
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modern rational analysis to those parts of the tradition that were 
within the realm of logical analysis. Bhaktivinoda’s approach is 
clearly representative of Hindu Traditionalism, while Bankim 
Chandra’s approach is representative of Neo-Hinduism. Bhakti- 
vinoda wanted to maintain continuity with the past, whereas 
Bankim Chandra expressed a break with the past. 

In Bhaktivinoda’s opinion, the methods of British Orientalism 
were useful in developing a sound perspective suited to the needs 
of the modern intellectual. Whenever possible he employed 
rational means to make the tradition comprehensible to the 
modern minds of the bhadraloka. However, he was not prepared to 
treat with such crude tools as rational analysis those areas of the 
tradition that transcended human reason, even though they might 
seem irrational or incomprehensible to the human intellect. 
Neither was he prepared to dismiss them as the product of sensual 
imagination as did Bankim Chandra. Instead, he synthesized the 
rational and historical Krsna with the traditional Puranic Krsna, 
within one system of theological understanding. Let us examine 
Bhaktivinoda’s approach. 


The Krsna-samhita and the Adhunika-vada 

Bhaktivinoda begins his Krsna-samhita with an Upakramanika, or 
Bengali introduction that was specifically written according to what 
he calls the Gdhunika-vada or the “modem approach.” 

The Upakramanika first establishes the date of many important 
events of Indian history. The coming of the Aryans into Brahmavarta 
(India), their progressive migration from north to south, and the 
date of the Mahabharata war were all presented according to the 
methodology of what was then modern scholarship. It divided his- 
tory into eight periods spanning 6341 years starting with the rule of 
the Prajapatyas and ending with British rule. 

In preparing Table One, Bhaktivinoda cites the works of 
Archdeacon Pratt, Major Wilford, Professor John Playfair, and Mr. 
Samuel Davis—all British military officers or civil administrative offi- 
cials who undertook historical research in India just prior to the 
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Table One 
Vedic History 
Period Period Period Beginning 
i Мате a Live ОЙ Rulers in Years Date 
І Prajapatyas Rule by the sages 50 4463 B.C. 
a Rule by Svayambhu- Км. = 
2  Manave 4 
Manaa manu and his dynasty 20 ESSA 
3  Daivas Rule by Aindras 100 4363 B.C. 
4 — Vaivasvatya Rule by Dynasy os 3,465 4263 B.C. 
: Vaivasvana 
Ë : Rule by Abhiras, 
5  Antyajas Sakas Y ее, 1,233 798 B.C. 
Andhras and others 
a = Rule by the 
6 Bratyas БҮ Apera Cates 771 435 A.D. 
7 Muslims Rule: by Ше Башан 551 1906 A.D. 
and Moghuls 





8 British British Rule 121 1757 A.D. 








Total 








time of Bhaktivinoda. 

The Upakramanika further divides India’s philosophic develop- 
ment into eight periods as in Table Two. The important feature of 
Bhaktivinoda's view of history is not his particular categorization of 
Vedic history into eight time periods or even the particular dating 
scheme that he suggests. Instead it is his evolutionary view of histo- 
ту. The idea that history is evolutionary—that it leads to higher and 
higher levels of cultural and spiritual development is characteristic 
of nineteenth century modernity. During the nineteenth century 
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Table Two 
Philosophical History 

- 

Sastra Name Patrons 
1 Pranava (Om) Sanketika Sruti Prajapatyas 
9 Sampürna Srutis, Gayatri hymn Manavas, Daivas and some 
^ and others families of Vaivasvata 
8  Sautra Srutis First half of Vaivasvata's Dynasty 
4 Manu Smyti and others Second half of Vaivasvata's Dynasty 
5 Itihdsa Second half of Vaivasvata's Dynasty 
6  Philosophic Texts Antyajas 
"7 | Puramas and Sátvata Tantras Bratyas 
8 Tantra Muslims 











the influence of Darwin and Comte greatly supported the notion of 
history as an evolutionary process. This perspective is reflected 
throughout Bhaktivinoda’s work. In the Samhita portion of his 
Krsna-samhita he interprets the ten incarnations (avatdaras) of Visnu 
in a way that illustrates an evolutionary view of history. He writes: 


Text 


5. To whatever form of life the jiva goes, Sri Hari manifests 
through His inconceivable energy and plays with him in 


that way. 


6. Sri Hari assumes the form of the Matysa avatara among 
fish, the form of Kurma among turtles, and the form of 
Varaha among jivas who possess a spine. 
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Commentary 
When the jiva takes the form of a fish, Bhagavan becomes 
the Matysa аоаіата. A fish is spineless, but when the 
spineless state gradually becomes the hard shell state, the 
Kürma avatara appears. When the hard-shell state gradually 
becomes a spine, the Boar (Varaha) incarnation appears. 


Text 
7. Midway (between man and animal) Nrsimha appears. 
Among dwarfs Vamana appears. Among uncivilized tribes 
Bhargava (Parasurama) appears. Among the civilized tribes 
the son of Dasaratha (Rama) appears. 
8. When man attains full consciousness (sarva-vijnana), 
Bhagavan Krsna Himself appears. 
9. According to the advancement in the heart of the jiva, 
the avatáras of Hari appear. Their appearance in this world 
is never dependent on birth and action. 
10. Analyzing the successive characteristics of the уга, time 
in the sastras has been divided by the sis into ten stages.!? 


Here the Samhita describes how each incarnation of God suc- 
cessively assumes a physical like form to match the evolutionary 
development of the embodied soul (jrvatma) from its most primitive 
invertebrate state to its highest vertebrate and intelligent state. Not 
only do these passages suggest the evolutionary theories of Darwin, 
they also reflect the view that the passage of time is synonymous 
with progress. à 

In a similar manner Bhaktivinoda analyzes history in terms of 
rasa or spiritual mood. He describes how there are five primary таѕаѕ 
(Santa, dāsya, sakhya, vatsalya, and madhurya—peace, servitude, 
friendship, parental and amorous) and how the various stages of 
Indian history exhibit each of these rasas. He suggests that the dawn 
of Vedic civilization embodied santa-rasa, the peaceful mood. Later 
on, in successive ages, higher and higher stages of rastka 
development occurred. The Ramayana exhibits the dasya-rasa 
(servitude) through Hanuman. Later on Uddhava and Arjuna 





12. KS, Samhita, 3/5-10. 
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manifest the sakhya-rasa, the friendly mood, and so on. He even 
describes how non-Vedic religions exhibit different rasas. 
Mohammed and Moses express dasya-rasa, servitude, while Jesus 
embodies vatsalya-rasa, the parental mood. Finally, with the advent 
of Caitanya comes mádhurya-rasa, the quintessential amorous rasika 
mood. He compares the development of rasa in the world to the sun 
which first rises in the East and then follows its course to the West. 
So the flood of rasa first rises in the East and then flows to the West. 

It is interesting that Bhaktivinoda never suggests a return to 
Vedic times although he shows a great respect and reverence for the 
past. He views Vedic culture as the foundation of Hindu culture but 
not something that India or the bhadraloka should return to. Life is 
dynamic and progressive and just as the $anta-rasa formed the foun- 
dations of Vedic civilization, so successive stages of spiritual and cul- 
tural development have occurred since that time. Today something 
higher, madhurya-rasa, has arisen, so it would be regressive to return 
to santa-rasa. The ideas of Vedic culture are important in 
Bhaktivinoda's thinking, indeed they are foundational, but they are 
not an absolute paradigm for modern emulation. Later on during a 
discussion of social development, we will see how Bhaktivinoda's 
ideas of social evolution reflect similar theories of human evolution 
prevalent during the nineteenth century. 


Three Kinds of Spiritual Seekers 

The adhunika-vada was Bhaktivinoda's attempt to approach the 
study of Vedic history and geography from the perspective of the 
modern historian. He wanted to use the tools of modern compara- 
tive scholarship to show the antiquity of Vedic thought and thereby 
draw attention to the spiritual significance of $ri Krsna and Vaisnava 
culture. The adhunika-vada was based on the premise that the exist- 
ing religious traditions within Bengal had neglected the needs of 
the modem intellectual. Bhaktivinoda identified three types of spir- 
itual seekers (adhikaris): homala-Sraddhas, madhyamadhikaris, and 
uttamadhikars.'3 Such a classification of spiritual seekers was based 





13. A more standard use of these three terms comes from the Bhagavata, where 
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on their ability to comprehend spiritual truth. 

Komala-sraddhas are those persons in the first stages of spiritual 
growth. They have simple faith. The expression komala-sraddhas 
literally means persons of “tender faith."4 Their most common 
characteristic is their inability to see beyond their own subjective 
and parochial religious perspective. Next are the madhyamadhikaris, 
or persons of middle faith. They are also known as yukty-adhikaris, or 
persons capable of independent reasoning. Perhaps their most 
common characteristic is that they are plagued by profound 
religious doubt. Skepticism is the hallmark of the madhyamadhikaris. 
They are the intellectuals of society, who in Bhaktivinoda's time 
included many of the bhadraloka. Above them are the uttamadhikaris, 
or the enlightened saragrahas. Such persons are naturally the rarest 
of all.!5 Bhaktivinoda's classification of spiritual seekers is analogous 
to Paul Tillich's three types of believers: primitive believers, 
doubting believers, and enlightened believers. 

Komala-sraddhas and madhyamadhikaris differ widely in their abil- 
ity to understand spiritual truths and consequently in the way they 
must be approached for spiritual elevation. Bhaktivinoda writes: 


Men have different rights according to their knowledge 
and tendencies. Only one with pure spiritual understand- 
ing can worship the pure spiritual form of God. To the 
extent that one is below this stage, one understands God 
accordingly. One at a low stage cannot realize the higher 
spiritual aspects of 604.16 


Unfortunately, pre-nineteenth century Hindu tradition had 
addressed the needs of komala-éraddhas more than those of 





they apply to three grades of bhaktas (Bhag 11.2.4547). In the Krsnacsaihita how- 

ever, Bhaktivinoda uses these terms in a slightly different way, applying them to 
cople in general and not exclusively to bhaktas. UE 

4 KS, p EU 3: yahadera suadhina vicara-saktir udaya haya mass tanhara koma 

la-Sraddha name prathama-bhage avasthana karena/ visvasa vyatita tanhadera gati nai/ 

15. Ibid., 3: Appendix V, 7. 

16. JD, 197-8: Appendix V, 8. 
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madhyamadhikaris. Bhaktivinoda suggests that traditional forms of 
religious exegesis, the /;kas and tippanis (commentaries), failed to 
address the modern concerns of the bhadraloka and therefore his 
Krsna-samhita was an attempt to fulfill that need. The problem, 
however, was even more complex. Not only did the bhadraloka lack 
sophisticated religious texts or commentaries, they also lacked 
access to the intellectual side of their Hindu tradition, which was 
largely preserved in Sanskrit. Consequently, they were apt to reject 
the popular religious tradition as superstitious or irrelevant. 

In fact most Hindu texts were meant to be read with elaborate 
commentaries and living gurus to interpret the texts in more 
sophisticated ways, but in the absence of such textual and human 
aids, the bhadraloka were inclined to reject their traditions outright. 
The problem was further exacerbated by traditional commentaries 
that did not deal with modern critical issues. It was, therefore, the 
task of individuals like Bhaktivinoda to bridge the gap between 
tradition and modernity and create a relevant link between the past 
and the present. 

In his Krsna-samhita Bhaktivinoda tells us that texts like the 
Mahabharata, Ramayana and Puranas present spiritual teachings to 
komala-sraddhas through entertaining and superhuman stories, fan- 
tastic time calculations, and awesome descriptions of heavens and 
hells in order to inspire faith and regulate the activities of komala- 
Sraddhas for their ultimate progress.!8 This is what the Bhagavata 
calls paroksa-vada or the presentation of spiritual teachings through 
indirect means.!? Paroksa-vada often involves the placing of spiritual 
truths within historical or fictional narratives with the threat of pun- 
ishment for failure or the promise of reward for compliant activi- 
ties. In the Tattva-sütra (1893), Bhaktivinoda describes this: 


Due to their instinctual nature, common people engage 
in worldly enjoyments. Their nature is generally inclined 





17. KS, Upakramanika, 4: Appendix V, 9. 
18. Datta, The Bhagavat, 28; KS, Upakramanika, 16; TS., 199. 
19. Bhag., vs. 11/3/44: paroksa-vado vedo yam balanam an 


"usas k -moksaya 
karmani vidhatte hy agadam yatha атат атоо 


Chapter 5 - Reason and Religious Faith 135 


towards the gratification of their senses, but the scriptures 
try to reform them through various types of tricks, coer- 
cion or other strategies. Often the scriptures threaten the 
ignorant with the punishment of hell, or with the tempta- 
tions of heaven. At other times they are purified by 
engagements suited to their nature.20 


According to Bhaktivinoda, the popular approach of 
orthodox Hinduism, that which most of the bhadraloka grew up 
hearing, was the approach of Vedic culture presented for the 
benefit of komala-sraddhas. Yt is a kind of religious literalism that 
involved only the most basic narrative level of sastric interpretation. 
In most cases literal interpretations of this type do not appeal to the 
logical and rational minds of madhyamáadhikaris. In fact, they are 
intellectually and spiritually alienated by such an approach. As a 
result, the Bengali madhyamadhikaris (the typical bhadraloka), when 
faced with rational alternatives, rejected their ancestral traditions 
and followed foreign philosophies or created their own rational 
systems of thought.2! According to Bhaktivinoda, however, the 
bhadraloka need not restrict themselves to the perspective of komala- 
$raddhas, but have the right and the obligation to examine their 
religious traditions from their own perspective. Spiritual truth is 
eternal, but how it is understood varies according to the capacity 
and the perspective of the individual.” 

An approach suited to the komala-sraddhas is often inappropri- 
ate for madhyamadhikaris. In a similar manner, a perspective tailored 
to the intellectual needs of madhyamadhikaris is inappropriate for 
komala-sraddhas. The Krsna-samhita and the Tüttva-sutra, to cite two 
examples, were not written for komala-Sraddhas. Sastra can and 
should be presented in various ways to suit the intellectual and spir- 
itual qualifications of a diverse audience, including all categories of 
adhikaris. But Bhaktivinoda warns that it is not always appropriate 





20. ST, Vol. 8 (1896), Appendix V, 10. 

21. KS, Upakramanika, 4. š 
22. KS, Sarnhità, 7.2: jive sambandhiki seyam desa-kala-vicaratah/ pravaritate dvidha sapi 
patra-bheda-kramad iha/ 
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for komala-sraddhas to hear what is written for madhyamādhikārīs as it 
may confuse and damage their tender faith,23 as much as mad- 
hyamadhikaris feel alienated when subjected to the literal perspec- 
tive of komala-s$raddhas.^^ In presenting his work, Bhaktivinoda states 
that the whole point of his presentation is to show the antiquity of 
the Vedic tradition and the development of Vaisnava culture within 
that tradition. He writes: 


Just when this pure Vaisnava dharma arose and how it 
developed in our country has to be determined, but 
before we discuss this we must discuss many other topics. 
Therefore, we will begin with the dates of the most 
important historical events of Indian history according to 
modern opinion. Then we will determine the dates of the 
many respected books. As we fix the date of these texts we 
will determine the history of Vaisnava dharma. Whatever 
seems clear according to modem opinion we will discuss. 
We examine time according to the ancient method, but 


for the benefit of people today we will rely upon the 
modern conventions.25 


In other words, Bhaktivinoda is saying: My fellow bhadraloka, 
your minds are trained to accept the conclusions of rational analy- 
sis fashioned with the tools of modern scholarship, so we shall 
employ these tools to examine our religious traditions. Let us apply 
the techniques of modern textual criticism and historiography to 
the geographic and historical information of the Puranas and 
Itihasas to achieve a renewed understanding of our Hindu tradi- 
tions. This was the adhunika-vada. 

His use of the adhunika-vàda was a means to appeal to the 
Western educated bhadraloka. In doing so he was attempting to give 
them the confidence to follow their ancestral religious traditions by 





23. KS, Upakramanika, 56: komala-sraddha. mahodaya-gana amadera vakya-tatparya na 
buddhiya evam vidha $astrake adhunika baliya hata-sraddha haite parena, ataeva ei vicara 
tanhddera pakse pathya naya/ 

24. Ibid., 4. 

25. Ibid., 11: Appendix V, 11. 
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showing how those traditions could plausibly be redefined and re- 
appropriated according to the culture of the modem world. 

By employing the approach of the addhunika-vada, Bhaktivinoda 
extends himself beyond the parochial position of the traditional 
theologian and places himself in a position to peer back at his tra- 
dition through the eyes of the critical observer. This is the role of 
what Bhaktivinoda calls the true critic. 

He describes the true critic as one who: 


should be of the same disposition of mind as that of the 
author, whose merit he is required to judge. Thoughts 
have different ways. One who is trained up in the thoughts 
of the Unitarian Society or of the Vedant [sic] of the 
Benares School, will scarcely find piety in the faith of the 
Vaishnav. An ignorant Vaishnav, on the other hand. ... 
will find no piety in the Christian. This is because the 
Vaishnav does not think in the way in which the Christian 
thinks of his own religion. . . . In a similar manner the 
Christian needs to adopt the way of thought which the 
Vedantist pursued, before he can love the conclusions of 
the philosopher. The critic, therefore, should have a com- 
prehensive, good, generous, candid, impartial, and sym- 
pathetic soul.?6 


The religious perspective that Bhaktivinoda describes here 
. encompasses the perspective of the religious believer as well as the 
critical observer. The perspective of the true critic is what eventually 
evolves into what Bhaktivinoda calls the sdragrahi, or essence seeker. 

Paul Tillich proffers a model of theology—which he calls the 
theological circle—that illustrates Bhaktivinoda's perspective. The 
area within the circle is the perspective of the religious insider and 
the area outside is the perspective of the religious outsider. Tillich 
suggests that it is the unique ability of the theologian to move on 
both sides of the theological circle. In the contemporary global con- 
text, the theologian must have the ability to step beyond the 


26. Datta, The Bhagavat, 8 and 11. 
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parochial perspective of the religious insider and critically examine 
that perspective from a position shared with the religious outsider, 

Bhaktivinoda’s use of the adhunika-vada entails this ability. To 
take the approach of the adhunika-váda meant that he had to step 
beyond his own position—in this case the traditional perspective of 
the Caitanya theologian—and move into the world of the religious 
outsider (to the Caitanya Vaisnava tradition). The ability to step 
beyond one’s own theological and philosophic perspective and 
appreciate the views of others without losing one’s faith is the per- 
spective of the saragrahi. He describes this as follows: 


Subjects of philosophy and theology are like the peaks of 
large towering and inaccessible mountains standing in the 
midst of our planet inviting attention and investigation. 
Thinkers and men of deep speculation take their 
observations through the instruments of reason and 
consciousness. But they take different points when they 
carry on their work. These points are positions chalked 
out by the circumstances of their social and philosophical 
life, different as they are in the different parts of the world 
- + but the conclusion is all the same in as much as the 
object of observation was one and the same. They all 


hunted after the Great Spirit, the unconditioned Soul of 
the universe.27 


Bhaktivinoda explains that the saragrahi is not attached to a 
particular theory or religious doctrine.28 Even when an opposing 





27. Datta, The Bhagavat, 9-10. 

28. According to Bhaktivinoda a religious sect 
three traits: physical (alocaka), cultic (alocana), and doctrinal (alocya) . Physical 
traits refers to the external cultural differences that exist between the various reli- 
gions such as type and color of dress, sectarian marks (laka), the wearing of sacred 
es of worship, which include the 
; fasting times, dietary restrictions, 


(sampradaya) is characterized by 


О not constitute the true essence 


of religious understanding. A saragrahi is able to see beyond these externals. 
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opinion is offered, if it is presented according to sound reasoning, 
it can be worthy of respect and consideration. Saragrahis can 
perceive the essential truth in other religious perspectives because 
they are not limited to their own formulation of the truth. The 
irenic perspective of the sdragrahi relates well to the religious 
pluralism and cosmopolitanism of modernity?? The historical 
perspective of the Krsna-samhità is in the spirit of the sdragrahi. This 
was Bhaktivinoda’s rationale for sending his Krsna-samhita to 
America and Europe at such an early time. He was reaching out to 
fellow saragrahis. 

The fruits of this endeavor were impressive. Not only did he 
reformulate the theology of the Caitanya sampradaya in terms of 
modernity but he also initiated religious communication with 
members of the international community. In his Krsna-samhita he 
expresses a profound sense of collegiality with his fellow truth- 
seekers throughout the world. He writes: 


Those who are endowed with spiritual vision can recog- 
nize foreign sdaragrahis as fellow yogis. Komala-$raddhas and 
those who are inexperienced think of them as worldly or 
sometimes even against God. But saragrahis can easily rec- 
ognize their fellow spiritualists, who are endowed with all 
good qualities, whether of their own country or foreign. 
Even though their customs, symbols, worship, language, 
and dress are different, they easily address one another as 
“brother. 30 


We know from Bhaktivinoda’s autobiography that some of the 
foreign sdragrahis that he was referring to were Ralph Waldo 
Emerson and Reinhold Rost. : 

Theologically speaking, the ability to step beyond one's 
parochial position is a requirement of modern theological scholar- 
ship. The globalization that Bhaktivinoda faced in the melting pot 


29. KS, Upakramaniké, 61: sdragrahi janagana vada-nistha nahena, ataeva sad-yukti 
dvara ihara viparita kona visaya sthira haileo tàhà àmadera ddarantya/ 
80. Ibid., 79-80: Appendix V, 12. 
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of Calcutta—and that religious traditions still face—demanded self- 
criticism and comparative scholarship. What we need to under- 
stand, however, is how Bhaktivinoda was able to operate on both 
sides of the theological circle without loss to his religious faith. As 
we shall see, it is not so easy. 


Two Modes of Religious Understanding 

Bhaktivinoda’s Krsna-samhita was indeed a radical departure 
from orthodox understanding of Vedic history, although by today’s 
standards his Indian historiography is completely out of date. The 
fact that he employs the ädhunika-vādais a major innovation for the 
Caitanya religious tradition. It is not difficult to understand how the 
British Orientalists, who were outsiders to Hindu tradition, could 
employ the tools of modern analysis to the Vedic traditions, but it is 
remarkable to find Bhaktivinoda, a Vaisnava insider, employing 
those same techniques. We might expect that a historical study of 
the life of Krsna using modern methodology would diminish or 
even deny the divine aspects of Krsna's existence. So the question 
arises: How could Bhaktivinoda justify the use of the addhunika-vada 
and at the same time maintain his faith in the spiritual integrity of 
the Vaisnava tradition? What was Bhaktivinoda’s theological basis 
for employing modern methods of critical analysis. 

Let me give an example that shows how the problem was not 
just a concern for the nineteenth century, but is still a real challenge 
for Caitanya Vaisnavas today. I once presented a paper that summa- 
rized Bhaktivinoda’s analysis of Vedic history from his Upakramanika 
to an audience of Caitanya Vaisnavas. During my presentation, I 
stated Bhaktivinoda’s view that the Bhagavata-purana might not be a 
work compiled by the Vedavyasa 5,000 years ago, as orthodox 
Vaisnava tradition teaches, but may be a work not older than a 1,000 
years, compiled by a southerner writing in the name of Vedavyasa. 
Bhaktivinoda had reached this conclusion by analyzing certain geo- 
graphic and cultural aspects of the Bhagavata! In other words, he 
was voicing an opinion arrived at through the use of the techniques 





31. Ibid., 57-59. 
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of the ddhuntka-vada. 

А suggestion such as this coming from a secular scholar steeped 
in Western criticism would not be unusual and could be easilv 
deflected by my audience, but coming from Bhaktivinoda, a teacher 
from within the tradition, cast a spell of disbelief over my audience. 
All sorts of doubts arose: Perhaps Bhaktivinoda did not actually 
believe these things but used these ideas as a "preaching tactic" to 
attract the bhadraloka; perhaps he wrote his work when he was young 
and still learning but later came to reject these views, or perhaps my 
understanding of his perspective was incorrect. 

Afterwards I was approached by one respected participant who 
was greatly disturbed and perplexed. He mentioned that he was 
upset by the mere suggestion that Bhaktivinoda may have said that 
the Bhagavata was only 1,000 years old or that it was not written by 
the Vedavyasa. This individual even questioned how I could make 
such a presentation. In fact, / was being accused of disturbing the 
spiritual peace. 

Reflecting on this, I realized that this individual was upset 
because I had challenged one of his most sacred beliefs, namely, the 
spiritual authority of the Bhagavata. And what is more, by question- 
ing his beliefs concerning certain historical details about the 
Bhagavata, Y had challenged his basic faith as a whole. This is the 
perspective of the komala-sraddha. I also realized that so long as he 
maintained this theological perspective he would be incapable of 
performing modern critical research. The internal and subjective 
perspective of the komala-s$raddha will not give credence to material 
facts that do not support and nurture religious faith. 

I too wondered how Bhaktivinoda, a champion of Caitanya 
Vaisnavism, could go to such lengths and question so many tradi- 
tional beliefs yet maintain a strong and abiding faith in the author- 
ity of the Bhagavata and the Vedic tradition as a whole. Whereas so 
many of my respected colleagues were put on the spiritual defensive 
by even a small amount of such a discussion, the whole matter 
seemed insignificant to Bhaktivinoda. In fact, on two separate occa- 
sions he encourages subsequent intellectuals to continue the study 
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of Vedic history and geography using the adhunika-vada.? 

The reason Bhaktivinoda could afford to employ the adhunika- 
vada lay rooted in his theological perspective, a perspective that 
enabled him to differentiate between the various aspects of a reli- 
gious tradition. Simply put, the perspective of the saragráhi views 
religion in two dimensions: one relating to this world and the other 
relating to transcendence. At the beginning of the Upakramanika, 
Bhaktivinoda writes: 


Scripture is of two types: that which relates to phenome- 
nal matters (artha-prada) and that which relates to tran- 
scendent matters (paramartha-prada). Geography, history, 
astrology, philosophy, psychology, medicine, entomology, 
mathematics, linguistics, prosody, music, logic, yoga, law, 
dentistry, architecture, and the military arts, are all sci- 
ences which are artha-prada. . . . [On the other hand] that 
scripture which discusses the supreme goal of life is 
paramartha-prada, or transcendent.33 


The religious equation comprises two parts: the reality of this 
phenomenal world and the reality of a transcendent world. 
According to Bhaktivinoda, knowledge relating to this world, even 
if it is derived from scripture, is subject to human analysis and logi- 
cal scrutiny, whereas knowledge pertaining to transcendence is not 
subject to the logic and reasoning of this world. Responding to crit- 
icism from religious colleagues, Bhaktivinoda states: 


With folded hands I humbly submit to my respected read- 
ers who hold traditional views, that where my analysis 
opposes their long held beliefs, they should understand 
that my conclusions have been made for persons possess- 
ing appropriate qualifications. What I have said about 
dharma applies to everyone, but with regard to matters 


32. Ibid., 40: hauka, bhavisyat saragrahi panditera e visaya adhikatara anu..dna-sahakare 
sihira karite paribena/p. 61: bhavisyat paramartha-vadi va b 
nikafe haite апека й$й Ката yaya/ 

33. Ibid., 1: Appendix V, 13. 
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which are secondary to dharma, my conclusions are 
meant to produce benefits in the form of intellectual clar- 
ification only for qualified specialists. All the subjects 
which I have outlined in the Introduction concerning 
time and history are based on the logical analysis of sastra, 
and whether one accepts them or not does not affect the 
final spiritual conclusions. History and time are phenom- 
enal subject matters (artha-Sastra) and when they are ana- 
lyzed according to sound reasoning much good can be 
done for India.34 


Here Bhaktivinoda answers the charge that the adhunika-vada is 
necessarily incompatible with sacred tradition. In response he states 
that matters which are secondary to dharma, and by this he means 
phenomenal knowledge, is subject to human analysis. Knowledge 
relating to this world, even if it is derived from Sastra, can be subject 
to human scrutiny. 

To illustrate how a sacred text may be scrutinized Bhaktivinoda 
shows how a specific verse of the Bhagavata is incorrect. Bhagavata 
verse 12/1/19 states that the kings of the Kanva dynasty will rule for 
345 years.35 Through logical analysis and in conjunction with other 
Puranic texts, Bhaktivinoda concludes that the correct figure is 45 
years and not 345 years. Bhaktivinoda even says that Sridhara Svami, 
the original commentator of the Bhagavata, is mistaken in accepting 
the defective reading of 345 years.36 A more traditional way to rec- 
oncile a discrepancy of this type would have been to show how the 
number of years given in the Bhagavata is actually correct and not 
to state outright that the Bhagavata’s text is corrupt or that the orig- 
inal commentator was in error. For Bhaktivinoda those parts of 
Sastra that are artha-prada, i.e. in relation to this world, are subject to 
human scrutiny. 

In another example he points out how the Bhagavata contains 





34. KS, Vijnapana, iii: Appendix V, 14. 

35. Bhag. 12/1/19: kamvayana ime bhümbh catvarimsac ca райса ca Satani trini 
bhoksyanti varsanam ca kalau yuge// 

36. KS, Upakramanika, 41: bhagavatera patha asuddha thaka bodha haya/ durbhagya- 
krame Sridhara-svamio ai aSuddha patha svikara kariyachena 
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both phenomenal knowledge (artha-prada) and transcendent 
(paramartha-prada) knowledge. During his descriptions of the heay- 
ens and hells in the Bhagavata he writes: 


The Bhagavat certainly tells us of a state of reward and pun- 
ishment in the future according to our deeds in the present 
situation. All poetic inventions [the various descriptions of 
heaven and hell], besides this spiritual fact, have been 
described as statements borrowed from other works in the 
way of preservation of old traditions in the book which 
superseded them and put an end to the necessity of their 
storage. If the whole stock of Hindu theological works 
which preceded the Bhagavat were burnt like the 
Alexandrian library and the sacred Bhagavat preserved as it 
is, not a part of the philosophy of the Hindus, except that 
of the atheistic sects, would be lost. The Bhagavat therefore, 
may be styled both as a religious work and a compendium 
of all Hindu history and philosophy.37 


By contrast those parts of sastra that are strictly paramartha-prada 
—in relation to transcendence—are not subject to rational analysis 
or human scrutiny. Bhaktivinoda writes, “What is Divine is beyond 
human reasoning.”38 He is adamant in stating that the spiritual 
aspects of sastra are not open to rational analysis. Again he writes, 
"According to our Sastra, analysis of fundamental principles of the- 
ology and mystic insights are not subject to revision.”39 Such things 
cannot be approached through human reason, but only by direct 
perception of the soul, mystic insight.40 

The subject matter of the Upakramanika is mainly history and 


37. Datta, The Bhagavat, 28-29. 
38. ST, vol 7 (1895), Tattva-sütra p. 186: bhagavad-visayati y 
39. KS, Upakramanika, р. 62: amadera 
naya. 

40. DK, vs. 10: suam param dvi-vidham prohtari praty 
dvidha tadvat pramanam dvi-vidham matam// 
obtained by either the material senses or the Spi 
may be performed in these two ways.” 


uktir atita. 
Sastra-mate kalpa-vicara о yoga-vicara e prakara 


aksam cendriyatmanoh/ anumanam 
‘Direct perception is said to be 
rit soul directly. Similarly, inference 
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geography in the form of data gleaned from the Puranas and 
Itihasas. Therefore, it can legitimately be scrutinized by human rea- 
son. By contrast, what is paramartha knowledge is not subject to 
human revision. This means that the fundamental spiritual truths of 
515га are not the subject of human speculation and interpretation. 
In accordance with this understanding, Bhaktivinoda has accepted 
two general categories of knowledge: temporal knowledge and eter- 
nal spiritual knowledge. 

It is possible that Bhaktivinoda derived these ideas from the 
Unitarian influence of Theodore Parker, who expressed these ideas 
in his famous speech, “The Transient and Permanent in 
Christianity.”4! Parker writes: 


In actual Christianity—that is, in that portion of 
Christianity which is preached and believed—there seem 
to have been, ever since the time of its earthly founder, 
two elements, the one transient, the other permanent. 
The one is the thought, the folly, the uncertain wisdom, 
the theological notions, the impiety of man; the other, the 
eternal truth of God.?? 


The temporal level of scripture serves as the carrier for the spir- 
itual level, just as a jewel is placed within a particular setting. 
Similarly the spiritual essence of the Puranas has been placed with- 
in a particular temporal setting, namely, the Puranic narratives. 'Fhis 
is why Bhaktivinoda could afford to take some liberty in terms of the 
historical interpretation of the Puramas and other Sastras. 
Bhaktivinoda's adhunika-vada simply becomes another setting for 
the eternal spiritual truths of the Puramas. He also freely admits 





41. Theodore Parker's essay, "The Transient and Permanent in Christianity" was 
delivered in Boston in 1841. 

42. Conrad Wright, Three Prophets of Religious Liberalism: Channing Emerson Parker 
(Boston: Unitarian Universalist Association, 1980), 118. 

43. This could also be extended to include empirical history as a carrier or medi- 
um of spiritual knowledge. In other words, both conservative and liberal interpre- 
tations of sastra may be carriers or mediators of transcendent meaning. 





146 KEDARNATH DATTA BHAKTIVINODA 


that if someone can document a better interpretation, he will 
accept it.“ 

Bhaktivinoda’s assertion that matters secondary to dharma need 
have no effect on the understanding of eternal truth was a 
challenging new concept. His separation of scriptural knowledge 
into phenomenal and transcendent components had profound 
ramifications.^ Inevitably his approach was threatening to much of 
Hindu orthodoxy. His free use of the adhunika-vada opened new 
doors to scriptural understanding that resulted in many 
independent conclusions, but at the same time prepared the way 
for comparative and historical religious scholarship—in the spirit of 
modernity—by the religious insider. 

The Krsna-samhitàis as much a statement about the relationship 
between reason and religious faith as it is a study of the life of $ri 
Krsna and a summary of India's religious history. It is Bhaktivinoda's 
unique blend of these components that gives his synthesis of moder- 
nity and tradition its extraordinary utility even today, perhaps also 
beyond the realm of Caitanya Vaisnavism. 

Bhaktivinoda's division of a religious tradition into two 
dimensions allowed him to combine the best of modernity, namely, 
the rational approach of British Orientalism, with the best of Hindu 
mysticism, Krsna-lilà. He combines both the Krsna of the Bhagavad- 
gità and the Krsna of the Puranas. Indeed, the union of these two 
forms of Krsna embodies the very essence of his synthesis of 
modernity and tradition. 

The extent to which Bhaktivinoda employed the methodology 
of modern religious scholarship can be appreciated when we com- 
pare his work with that of Wilfred Cantwell Smith. Smith points out 
that one of the greatest stumbling blocks to the study of religion, for 


44. KS, Upakramanika, 61: Appendix У, 15. 

45. It can be questioned whether or not it is even possible to separate the historic 
and geographic content of sastra from its spiritual principles without challenging 
the validity of those absolute principles. The answer to this question depends on 
one's understanding of how ultimate reality manifests Itself in human terms. This 
important question is basic to the next chapter. I 

46. KS, Vijñapama, ii: Upakramanihara suadhina siddhanta dekhiya... 
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both the religious insider and the outsider, is the very concept of 
religion itself. Smith suggests that historically “religion” is a vague 
and misleading term. To the insider, religion denotes religious 
faith, but to the outsider it denotes the hard data of a tradition. 
Smith proposes that we conceive of religion as two complementary 
categories, one, the historical cumulative tradition and the other, 
the personal faith of the individuals who take part in that tradition. 
Both tradition and faith exist in their own right, and together they 
form what we call religion. 

This is similar to the distinction that Bhaktivinoda makes. What 
Bhaktivinoda calls artha-prada—the phenomenal side of a religious 
tradition—is nothing less than the cumulative religious tradition. 
What he calls paramartha-prada—the transcendent side of religion, 
although not directly faith as Smith describes it—is an experiential 
reality that must be approached through faith. What Smith calls reli- 
gious faith ultimately leads to what Bhaktivinoda terms sahaja- 
samadhi, or a state of innate spiritual insight or intuition. For 
Bhaktivinoda pure religious faith is the means by which an inner 
awareness of spiritual reality arises, and when that inner spiritual 
reality is expressed in physical terms the cumulative religious tradi- 
tions of the world arise. 

Perhaps the most important feature of the cumulative tradition 
is that it lies within the realm of empirical history accessible to the 
rational mind and therefore can be the object of logic and compar- 
ative study. There is significant value in making the distinction 
between what lies within the realm of empirical observation and 
what lies beyond that realm because it allows the religious insider to 
differentiate between the two dimensions of the religious experi- 
ence. This allows him to treat each area separately and thus keep 
the door open for higher perceptions. Bankim Chandra’s mistake 
lay in that fact that he failed to differentiate between that part of a 
religious tradition that lies within the realm of empirical observa- 
tion, and the part that does not. He felt that if one part could be 
rationally scrutinized then all parts could be treated in the same 
way. Consequently, his approach excluded the possibility of higher 
Spiritual perceptions. 
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Bhaktivinoda, on the other hand, felt that the phenomenal 
could be the object of logical scrutiny, but that which transcended 
logic should only be approached by the innate seeing ability of the 
soul called sahaja-samadhi." Religious faith, unfettered by rational 
processes, is the key to unlock that ability. Sahaja-samadhi is the 
soul's natural faculty which everyone possesses, except that in most 
people the ability has been diminished due to occlusion by the 
rational mind. Religious mystics and saints are individuals who have 
reawakened this natural seeing ability of the soul. Bhaktivinoda's 
discussion of sahaja-samadhi is a fascinating topic and one that is 
reminiscent of the nineteenth century American Transcendental- 
ists' and Unitarians' ideas of natural intuition. I will discuss this in 
the following chapter. 


Faith and Belief 

One important implication that arises from the differentiation 
of the phenomenal and the transcendent is the distinction between 
faith and belief. Returning to our previous discussion about the 
date of the Bhagavata, the reaction of my audience, who became 
upset on hearing my summary of Bhaktivinoda's historical conclu- 
sions, was natural for those whose faith is rigidly tied to their belief 
system. There is little doubt that the relationship between religious 
faith and belief that Bhaktivinoda experienced was radically differ- 





47. Bhaktivinoda himself never gives an English translation for this term, but he 
does describe it as a natural function of the soul that everyone potentially has 
access to. Sahaja-samadhi is a state of cognition that is totally free of any kind of 
rational or conceptual processes (vikalpa). Elsewhere he describes it as nirvikalpa- 
samadhi. See KS, Samhita 9/2e. I discuss sahaja-samadhi in the following chapter. 

48. W. C. Smith points out that many people, especially in the West, equate reli- 
gious faith with belief because in Christianity the two have been made inseparable. 
Church theology, expressed in terms of doctrinal belief, is often set forth as a for- 
mal qualification for church membership. Smith writes: "Doctrine has been a cen- 
tral expression of faith, has seemed often a criterion of it; the community has divid- 
ed over differences in belief, and has set forth belief as a formal qualification of 
membership.” (Faith and Belief, p. 13) The faithful have been distinguished by what 
doctrines they believe. Belief has even been translated into salvation—that all one 
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ent from what many in my audience experienced. The latter expe- 
rienced faith in terms of their belief systems, considering faith and 
belief as virtually the same thing. They felt that faith was insepara- 
ble from certain historical conceptions. To tinker with one’s belief 
system or revise one’s view of history was to tinker with the founda- 
tions of religious faith itself. Bhaktivinoda, however, made a signifi- 
cant distinction between his religious faith and his belief. 

When the person of religious faith becomes aware of the 
distinction between belief and faith, fully understanding that beliefs 
are a part of the cumulative (and changing) religious tradition he is 
able to relax intellectually and spiritually, so to speak, and take a 
critical look at his religious tradition from a perspective that is not 
tied to vested intellectual and emotional interests. In other words, 
religious faith becomes somewhat insulated from changes that may 
occur in the belief system as a result of critical research. This is why 
Bhaktivinoda could afford to make his presentation of Vedic history 
according to the ddhwnika-vada or modern approach. His 
conclusion that the Bhagavata may be a work of only a 1,000 years 
had no effect on his faith in the spiritual truths of that great work. 
Regardless of the Bhdagavata’s historicity, it remained an 
authoritative spiritual text. Bhaktivinoda clearly points out that the 
value of the Bhdgavata is in its expression of eternal spiritual 
principles: in its capacity to elicit a response of faith, and not in 
who wrote it or when it was written. The spiritual truths which it 
embodies are its real value.50 


has to do is believe certain creeds in order to obtain salvation. There is little doubt 
that in the West with its long history of Church influence, faith and belief have 
been made synonymous or at least so tightly intertwined as to be indistinguishable. 
49. KS, Upakramanika, 56: Appendix V, 16. 

50. The distinction between religious faith and belief can also be shown to exist 
outside the religious field. In philosophy, for example, it is not what a philosopher 
believes that makes him a philosopher, but rather the individual's faith in philoso- 
phy, out of which the beliefs, the particular philosophies, are produced and sus- 
tained. The same can be said about science. А person is a scientist because of his 
faith in science, in the spirit of science, and not because of his beliefs in the par- 
ticular theorems, which unquestionably come and go. 
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For Bhaktivinoda, faith is a living quality of the soul and there- 
fore faith in God is a natural condition of life.5! Belief, on the other 
hand, is primarily a mental act that involves the holding of certain 
ideas in the mind. Belief is an expression of faith just as religious 
architecture and dance are expressions of faith. Belief is a part of 
the cumulative religious tradition. It is artha-prada and, like all 
aspects of the cumulative tradition, it has the capacity to induce and 
nurture faith. And because belief is part of the cumulative tradition, 
it is also the object of reason and logic by which it can be inspected, 
shaped, and molded. This explains why beliefs change so often and 
why those who fail to make the distinction between faith and belief 
often experience a crisis of faith when their beliefs are challenged. 

In his Upakramanika, Bhaktivinoda could afford to show empiri- 
cally how the Vedic historical and literary traditions may have devel- 
oped. He knew that whatever he might believe about that develop- 
ment and however his beliefs may change as a result of his research, 
would not necessarily affect his confidence in the spiritual essence 
of the Vedic/Vaisnava tradition. History and time are simply various 
aspects of the cumulative religious tradition.52 Bhaktivinoda is able 
to conclude his critical assessment of Indian history by honestly say- 


ing that he has done his best and that future historians should 
attempt to do better. He writes: 


As far as possible, I have determined the chronology of 
the major events and important books according to the 
modern perspective. A saragrahi, however, is not attached 
to a particular view, so if, in the future, any of my conclu- 
sions are refuted by better reasoning, then those new con- 
clusions are worthy of my respect and consideration. 
Indeed, there is much hope that future spiritual seekers 
and intellectuals will improve upon this matter.53 





51. Bhaktivinoda, Tattva-viveka, Tattva-sütra, Amnáya-sütra, trans. 
Brahmachari (Madras: Sree Gaudiya Math, 1979), 18. 

52. KS, Vijnapana, p. i. 

53. KS, Upakramanika, 61. 


Narasimha 
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Since Bhaktivinoda makes the subtle but important distinction 
between the cumulative tradition and faith, he is able to keep the 
door open for continued empirical study of the cumulative 
tradition. The distinction he draws between the two, along with the 
separation of faith and belief, is basic to much of modern critical 
scholarship in religious theology. Moreover, it is possible that 
Bhaktivinoda derived his ideas, at least in part, from Theodore 
Parker, whom we have noted earlier. Parker makes a similar 
distinction between faith and belief in his sermon, “The Transient 
and Permanent in Christianity.” Speaking of one who builds his 
faith solely upon human beliefs, Parker writes, “You will be afraid of 
every new opinion, lest it shake down your church; you will fear ‘lest 
if a fox go up, he will break down your stone wall.’ The smallest 
contradiction in the New Testament or Old Testament; the least 
disagreement between the Law and the Gospel; any mistake of the 
Apostles, will weaken your faith."5 


54. Conrad Wright, Three Prophets of Religious Liberalism: Channing Emerson Parker 
(Boston: Unitarian Universalist Association, 1980), 147. 
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Chapter Six 


Systematic Theology 


Sahaja-samadhi and the Symbolic Process 


He is the best critic who can show the further develop- 
ment of an old idea; but a mere denouncer is the enemy 
of progress and consequently of Nature. “Begin anew,” 
says the critic, “because the old masonry does not answer 
at present. Let the old author be buried because his time 
is gone.” These are shallow expressions. Progress certain- 
ly is the law of nature and there must be corrections and 
developments with the progress of time, but progress 
means going further or rising higher. . . . The true critic 
advises us to preserve what we have already obtained and 
to adjust our race from that point where we have arrived 
in the heat of our progress. He will never advise us to go 
back to the point whence we started.! 


This passage captures the probing nature of Bhaktivinoda’s 
theological inquiry and his willingness to make change, yet it also 
reveals his unwillingness to destroy what has preceded. In the spirit 
of modernity Bhaktivinoda perceives religious development as an 
evolution—an ongoing dynamic process. He never advises that we 
invalidate the past, yet neither does he recommend that we block 
the way of progress. Instead we are asked to reinterpret and build 
on what has preceded. 

In the next two chapters we examine Bhaktivinoda's role as a 
systematic theologian discussing how human beings comprehend 


l. Kedamath Datta, The Bhagavat, Its Philosophy, Ethics and Theology, ed. Bhaktivilas 
Tirtha, 2d ed. (Madras: Madras Gaudiya Math, 1959), 1-2. 
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divine reality and how transcendence manifests itself in human 
terms. Specifically, we focus on Bhaktivinoda’s understanding of the 
role of the theologian, the means of divine comprehension known 
as sahaja-samadhi, and his use of the symbolic process. In the second 
part we examine three categories of divine manifestation namely: 
divine sport (lā), sacred image (srzmürti), and holy name (nama) in 
the light of Bhaktivinoda's theological perspective. 


Bhaktivinoda states, “Essential truth is of two types: original 
form (svarüpam) and in relation to the people who will receive it 
(sambandikam).”2 Paul Tillich suggests a similar idea when he 
describes theology as “a statement of the truth of the Christian mes- 
sage and the interpretation of this truth for every new generation.”3 
Theology, thus understood, has two poles: a statement of what is 
held to be eternal truth and an interpretation of that statement in 
terms of the temporal or historical situation in which the eternal 
truth must be understood. Satisfying the demands of both these 
poles is, of course, the role of the theologian. 

Amongst the Caitanya Vaisnavas this function of theology and 


the role of the theologian can readily be illustrated from the fol- 
lowing verse of the Bhagavata: 


vadanti tat tattva-vidas tattvam yaj jfiànam advayam/ 
brahmeti paramátmeti bhagavan iti Sabdyate// 


“Those who know the Absolute Truth speak of this Truth 
(tattva) as undifferentiated knowledge categorized as 
Brahman, Paramatma and Bhagavan.”4 


This verse defines tattva or the “Absolute Truth” as 





2. Kedarnath Datta Bhaktivinoda, Datta-kaustubha, (Bengali edition), ed. by Bhakti- 
pradipa-tirtha Goswami (Mayapur: The Gaudiya Mission, 1942), vs. 4. Herein 


noted as DK.: sarva-sastrat suayam vidvan grhniyat saram uttamam/ sámbandhikani 
svarüpar са patra-bheda-vicaratah// 

3. Paul Tillich, Systematic Theology (Chicago: University of Chicago Press, 1967), 3: 
4. Bhag, 1/2/11. ps S Press ЗО 
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undifferentiated knowledge. Literally, however, tattva is tat-tva,> or 
“thatness.” But “that-ness” is so abstract an idea that it can never 
remain unqualified. So immediately the Bhagavata qualifies the 
concept of "thatness" by stating that /attva is jñamam advayam, 
undifferentiated knowledge. One pole of the theological statement 
is complete: "Thatness is undifferentiated knowledge." 

The other side of the theological pole is fulfilled by the last 
word of the verse, sabdyate, meaning “is expressed.” In this case the 
Absolute Truth is expressed as: brahman, paramatma, and bhagavan. 
In other words, “Thatness” is expressed in human terms according 
to three possible categories: all pervading consciousness (brahman), 
indwelling soul (paramatmà), and transcendent personality (bha- 
gavan). Thus the two poles of the theological statement are com- 
plete: “Thatness is undifferentiated knowledge, which is expressed 
(in human terms) as brahman, paramatma and bhagavan.” Since the 
time of the Bhagavata it has been the business of generations of 
Vaisnava theologians to explain the import of this verse. In the case 
of Bhaktivinoda as theologian, it was his task to mediate the mean- 
ing of this profound theological statement for the nineteenth cen- 
tury Bengali bhadraloka. Bhaktivinoda begins that task as follows. 


Sahaja-samadhi 

As sense perception and human reason are the means of acquir- 
ing knowledge of the phenomenal world, so sahaja-samadhi is the 
means of knowing about what is transcendent. The term sahaja- 
samadhi is not an expression commonly used within Caitanya 
Vaisnava theology or in Hindu theology in general Haridas Das 
does not mention the term in his Gaudiya Vaisnava Abhidhana nor is 
it used by the Gaudiya Math or by ISKCON. I believe the term is 





5. Tativais a combination of two grammatical components: the neuter pronoun tat, 
meaning “that,” and the abstract suffix tva, meaning “ness,” or "the state of being." 
6. Interestingly, the term is used within Sikh theology to refer to constant devotion. 
See: J. S. Grewal, The New Cambridge History of India Ш. 3 The Sikhs of the Punjab 
(Cambridge: Cambridge University Press, 1990), 32. 
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Bhaktivinoda’s translation of Emerson’s idea of natural intuition 
that appears throughout American Transcendentalism and nine- 
teenth century Unitarianism. Theodore Parker similarly speaks of 
the “instinctive intuition of the divine." We have noted Reverend 
Charles Dall’s efforts to spread the works of his Unitarian brethren 
among the bhadraloka, and Bhaktivinoda freely acknowledges his 
reading Channing, Parker, Emerson, and Newman as a student in 
Calcutta. Spencer Lavan quotes the comments of C. N. Banerji con- 
cerning the popularity of natural intuition among the bhadraloka. 
Banerji writes, “The writings of Francis Newman and of the late 
Theodore Parker have done much for intuition or Zntertuition in 
Calcutta. For a time, Keshub Babu’s success was remarkable—for 
every Brahmo talked of intuition."$ Here the Keshub Babu referred 
to is Keshub Chandra Sen, Bhaktivinoda’s classmate. Keshub regu- 
larly referred to “instinctive belief,” “common sense,” “a priori 
truths,” and “primitive cognitions.”? Bhaktivinoda’s sahaja-samadhi is 
likely the result of Dall’s Unitarian efforts in Calcutta. 

In his Upasamhàra!? Bhaktivinoda describes the theological basis 
behind sahaja-samadhi by describing the relationship between God, 
soul, and matter. Pure soul is a “particle” of cit “substance.” Cit is 
pure spiritual consciousness. The primary difference between the 
soul and God is that God is an unlimited reservoir of cit conscious- 
ness, whereas the soul is a limited particle of cit—like a spark com- 
pared to the whole fire. Even though the soul is just a particle of cit, 
it is still extremely brilliant and powerful. The soul, therefore, has 
its own natural inner light or seeing ability that it uses to apprehend 
reality. Unfettered by matter, the soul is highly conscious. However 
when the soul becomes enmeshed in the phenomenal world, its nat- 





7. Theodore Parker uses this expression in his essay, “The Previous Question 
Between Mr. Andrews Norton and His Alumni Moved and Handled." See 
Appendix to John Edwards Dirks, The Critical Theology of Theodore Parker (New York: 
Columbia University Press, 1948), 140. » 

8. Spencer Lavan, Unitarians and India (Chicago: Exploration Press, 1991), 108. 


9. Quoted in Wilhelm Halbfass, India and Europe (Albany: -versity of New 
York Press, 1988), 225. ру State оез 


10. KS, Upasamhara, 176-179. 
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ural consciousness becomes filtered and dimmed by matter, much 
like white light passing through a dark lens. The projection of cit 
consciousness through matter is called cit-abhasa (abhdsa means 
semblance or reflection).!! Cit-abhasa is a mere reflection or sem- 
blance of pure consciousness, and, depending on the density of the 
material covering, the soul will exhibit higher or lower levels of con- 
sciousness, as reflected in various species of life and in different 
grades of human beings. From cit-abhasa, ego (ahankara), intelli- 
gence (buddhi), and mind (manas) develop. Thus, the physical and 
mental being of the living entity arises from the combination of 
matter and spiritual consciousness. 

In his Datta-kaustubha Bhaktivinoda tell us that the soul, whether 
enmeshed in matter or not, has two basic tools for gathering 
knowledge: direct perception (pratyaksa) and inference (anumana). 
He writes: 


Knowledge is acquired by direct perception or by infer- 
ence. Direct perception may be performed by either the 
material senses or the soul directly. Inference may also be 
performed in these two мауз.!2 


Dia 


can occur at two levels: in pure cit consciousness or in materially 
obscured cit-ābhāsa consciousness. What in this world is called 
€mpirical observation and rational analysis is nothing less thani 
sense perception (pratyaksa) and inference (anumana) producea at 
the level of cit-abhasa. Sahaja-samadhi is precisely the same thing, 
only produced at the level of pure cit consciousness. In standard 
pramana-vada (epistemology) what is normally called sabda or rut 
(scriptural knowledge) is nothing less than the direct perception 
and inference of great sages performed at the level of cit conscious- 


According to this statement, direct perception and inference 





—— — 5 Á i difica- 
11. In order to simplify the language, 1 am not employing the ue would 


tions called sandhi, according to which the more correct form of araom 
be cid-abkasa. s ЕЕ 
12. DK, уз. 10: svam parar dvi-vidham proktam pratyaksam cendriyatmanoh/ Ei í 

dvidhà tadvat pramanan dvi-vidhar matam// 
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ness and then recorded in the form of sastra or scripture.!? However, 
such spiritual perception and inference may also be mixed with 
material perception and inference. To the degree that the writers of 
$astra are not wholly pure, their observation and inferences will be 
mixed with the direct perception and inference produced at the 
level of cit-abhasa. 

At the level of cit-àbhasa, the mind obscures the real cit 
consciousness of the soul. In this case the soul's natural seeing 
ability is blocked by the functioning of the living entity’s mental 
state. Seeing by means of sahaja-samadhi therefore involves stopping 
the functions of the material mind and allowing the soul's natural 
cognitive ability to shine through. Bhaktivinoda describes this: 


Thought arises from cit-àbhàsa and therefore it cannot be 
independent of the material elements. However, by 
stopping the functioning of: the mind, a state of dtma- 
samadhi can be induced in which the soul can be 
perceived. In other words, when we examine the soul 


through introspection, a direct spiritual perception of the 
soul can be obtained.!4 


Therefore, sahaja-samàdhi is the process of allowing the natural 
abilities of the soul to shine forth. This is what saints and mystics are 
able to do. On another occasion Bhaktivinoda describes ihe process 


of sahaja-samadhi in a slightly different way. He writes: 


Samadhi is of two kinds: savikalpa and nirvikalpa. . . . The 
satvatas refer to nirvikalpa-samadhi as the real sahaja- 
samadhi and savikalpa-samadhi as küta-samadhi (false 
samadhi). The soul (айпа) is made of conscious (cit) 
substance, therefore, it has an innate ability to illuminate 
itself and other objects. By self-illumination the soul is able 
to perceive itself. By its nature of other-illumination, it is 
able to cognize all things other than itself. Nirvikalpa- 
samādhi is natural because it is an inherent quality of the 





13. DK, vs. 12, commentary: Appendix V, 17. 
14. KS, Upasamhara, 179: Appendix V, 18. 
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soul. Nirvikalpa means that the process is free of 
conceptualization (vikalpa) because the soul does not 
utilize the mind and intellect for cognizing sense objects. 
When, however, conceptualization becomes part of 
samadhi, the process becomes analytical and is called 
savikalpa-samadhi.'5 


What Bhaktivinoda calls kita-samadhi (false intuition) in this 
passage is just another way of describing direct perception and 
inference performed at the level of cit-abhasa. In other words, ordi- 
nary sense perception and inference. 

The Datta-kaustubha provides an overview of the whole cognitive 
process including sahaja-samadhi in the following table:!6 


Table One – The Cognitive Process 


Gauna-samadhi (Indirect Cognition) 


sadhana asraya sadhya 
(the means) (the goal) (the result) 
1. sankhya-jnana-samadhi brahman prapanca-nvortti 
2. atma-jana-samadhi paramatma _ atma-gata-ksudrananda 
3. jfiana-misra-sahaja-samadhi bhagavan kiricid-dvaitananda 


Saksat-samadhi (Direct Cognition) 


4. sahaja-samadhi narayana aisvarya-svarupananda 
2. nitanta-sahaja-samadhi krsna madhurya-svarüpananda 


According to this table the cognitive process has two basic 
forms, one indirect (gauna-samadhi) and the other direct (saksat- 





15. KS, Samhita, 9/2e: Appendix V, 19. 
16. DK, texts 75 through 78. 
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samadhi). Indirect cognition is ct-abhasa cognition, and direct cog- 
nition is cit cognition. Indirect cognition is further divided into 
three stages: sankhyajriana-samadhi, atmagnana-samadhi, and jriana- 
misra-sahaja-samadhi. Y have highlighted the word jñāna to indicate 
that each level is characterized by a degree of conceptualization. In 
the first case, sankhyajniana-samadhi, the cognitive process is charac- 
terized by the accumulation of analytical knowledge (sankhya-jfana) 
of the physical universe. This eventually leads to a perception of 
ultimate reality called brahman. The fruit of such realization is 
worldly detachment (frapasica-nivrtti). The next mode, йіта-јћапа- 
samadhi, involves the cultivation of self-knowledge (atma-jrana). 
This ultimately leads to a perception of the paramatma or the Soul 
of God within all things. The result of this experience is a sense of 
limited self-satisfaction (atma-gata-ksudraánanda). The final level of 
indirect cognition, called j&ana-misra-sahaja-samadhi, is a form of 
mystic intuition (sahaja-samadhi) that is mixed with material per- 
ceptions. This eventually leads to an understanding of God in per- 
sonal form as bhagavan. 

Direct cognition (saksat-samadhi), on the other hand, differs 
from indirect cognition in that it is free from any degree of material 
conceptualization. Direct cognition has two modes both qualified 
by the term sahaja, meaning that it is natural or innate to the soul. 
Sahaja-samadhi proper focuses on a transcendent and personal form 
of God known as Narayana. This mode creates a form of spiritual 
bliss known as a?svarya-bhava, or the adoration of the majestic form 
of the Lord. The second mode, nitanta-sahaja-samadhi, is the highest 
form of saksat-samadhi, which culminates in the adoration of Sri 
Krsna in sweetness (madhurya-bhava). The distinction between 
asvarya-bhava and madhurya-bhava is a subtle distinction of great 
salience for Caitanya Vaisnavas but not something that we need to 
discuss here. The main point is that cognition takes place at two 
levels, one indirect—under the influence of matter, and the other 
direct—at the level of soul.!7 


The prime qualification for accessing direct sahaja-samadhi is a 





17. DK, vs. 10 commentary: Appendix V, 20. 
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level of faith that is free from doubt. Doubt is said to be a product 
of the rational mind and something that obstructs the natural light 
of the soul. Madhyamadhikaris (typically intellectuals) have the 
greatest difficulty attaining saksat-samadhi because of their inability 
to let go of their materially dominated cognitive processes that ulti- 
mately create doubt. Bhaktivinoda writes: 


It is difficult for madhyamadhikaris to know these truths 
because they are always affected by doubts. . .. Men gen- 
erally place more faith in logic, which arises when samwvit 
contacts maya, than in sahaja-samadhi, which they dismiss 
as superstition. !8 


In another instance he asserts: “The wise say that samadhi is self- 
illuminating, but because it is extremely subtle, it is easily destroyed 
by doubt."? And again, “subtle spiritual truths cannot be 
approached by logic or even Sastra.°°° Consequently, madhyam- 
adhikáris are more or less condemned to remain at the various levels 
of indirect cognition (gauna-samadhi). It is pure faith alone that 
provides the gateway to direct cognition (saksat-samadhi). 

In this sense Bhaktivinoda often praises the virtues of komala- 
$raddhas for their simple and undoubting minds. The story of the 
wives of the karma-kandi brahmanas from the Bhagavata illustrates 
this point. The brahmanas’ wives are komala-sraddhas who have a nat- 
ural faith in Sri Krsna that easily leads them to liberation. On the 
other hand, their husbands, who are madhyamadhikars, fail to 
achieve Krsna because of their pride and arrogant belief in their 
intellectual abilities.2! It is the komala-Sraddhas’ pure faith, which is 
free from doubt, that opens the door to spiritual reality. For this rea- 
son, komala-éraddhas, under proper guidance, can often advance 
more easily than madhyamadhikaris, who are afflicted by doubts in 


18. KS, Samhita 4/2e: Appendix V, 21. 

19. Ibid., 9/5: sva-prakasa-svabhavo yam samadhih kathyate budhath/ ati-süksma-svaru- 
patuat sam$ayat sa vilupyate/ 

20. Ibid., 1/34e: sastra và yukti-duara eta-tattva gamya haya nā 

21. Ibid., 5/7e. 
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spite of their greater intellectual abilities. 


Bhaktivinoda's reliance on sahaja-samddhi as a genuine process 
of spiritual knowledge is a distinctive feature of his theological sys- 
tem. To him, direct spiritual cognition was not something remote or 
reserved only for the sages of old, but something of personal utility 
and immediate relevance that you or I may experience if we have 
the right faith. In other words, direct spiritual insight is the ultimate 
measure of spiritual understanding—above empiricism, human rea- 


son, and even Sdastra. He concludes: 


Although I am incapable of clearly describing these truths 
using language, I have tried to give an idea of the truth. 
First practicing samādhi, І have described some details 
about God, but words are crude and so we are unable to 
fully realize the Supreme through descriptions. 
Therefore, I pray that our readers will realize these truths 
through samadhi themselves . . . as I have done this before 
I made my description, our readers should do the ѕате.22 


Holy Scripture 


Unfortunately, most human beings are unable to directly expe- 
rience the benefits of sahaja-samadhi; consequently, the primary 
means by which spiritual truth appears to human beings is in the 
form of holy scripture or $astra. Bhaktivinoda writes: 


Essential truth is like the sun, and the scriptures are like the 
rays of the sun. Therefore, no scripture can contain the full 
extent of divine knowledge. The source of the scriptures is 
self-validating knowledge (svatah-siddha-jnana) which arises 
in the heart of the living being and must be considered as 
God-given. The sages, endowed with compassion, have 
received this selfvalidating knowledge from the Supreme 


Lord and recorded it in the Vedas for the benefit of the 
souls of this world.23 





22. Ibid., 1/33e: Appendix V, 22. 
23. ST, Vol. 8 (1896), TS 143: Appendix V, 23. 
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The “data” of divine revelation first appear in the hearts of great 
sages and saints, who are then confronted with the problem of how 
to describe, in human terms, what they have “seen” in direct 
samadhi. Eventually such descriptions and stories (katha) become 
Sastra or holy scripture. In the case of Vyasadeva and Valmiki (or 
whoever may have written in their names), their insights have been 
recorded in the most popular of Hindu scriptures, the Ramayana, 
Mahabharata, and Puranas. Holy scripture, therefore, is one of the 
most important modes of divine manifestation in human terms. 

But, the question arises: How reliable are such descriptions? 
According to Bhaktivinoda, direct samadhi is rarely achieved and 
even when it is there are many problems that inevitably interfere 
with its transmission. He describes three basic problems that distort 
the purity of divine revelation: 1) problems associated with the 
recipients of essential truth, 2) the personal bias of the writers of 
Sastra, and 3) the limitations of human language itself. 

'The first and most critical problem associated with the trans- 
mission of spiritual knowledge is the limitation imposed by the 
human psychology of the various recipients of essential truth. In bis 
Datta-kaustubha he writes: 


The original form of truth has no reference to the particu- 
lars of time or place. It is understood by a soul who is pure 
in heart and it is rarely seen. Relative truth is that which per- 
tains to the varying competencies of living beings from the 
very lowest state to the most highly elevated. That will be 
clarified in the analysis of competence (adhikara) 2^ 


Essential truth is constant, but the manner in which it is 
understood varies according to the qualifications of the persons 
who receive it. The word used to describe the various grades of 
people who receive essential truth is adhikara. People have different 
grades of adhikara, or competence, to understand truth. 
Bhaktivinoda categorizes people according to three levels of 
adhikara: komala-sraddha, madhyamadhikari, and uttamadhikari. 





24. DK, vs. 4: Appendix V, 24. 
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Essential truth is understood differently by these various adhikaris. 
The concept of adhikāra is an important aspect of Bhaktivinoda's 
theological understanding. 

Specifically human beings understand and interpret all events, 
including spiritual revelation, in a way that is conditioned by three 
environmental factors: place (desa), time (kala ), and recipient per- 
sonality (patra). Everything that we perceive around us, including 
what we read in $astra or hear from realized souls, is conditioned by 
our own unique set of social, psychological, and cultural factors. 
Bhaktivinoda writes: 


The pastimes of Krsna exist in their actual form in Goloka- 
dhàma, but from the perspective of the conditioned soul 
they are understood in relation to this physical world. The 
conditioned souls have attained a specific nature distin- 
guished according to the particulars of place, time and per- 
sonality. Consequently, their perception of l is differenti- 
ated according to those particulars of place, time, and per- 
sonality. Lila, however, is never materially contaminated, 
but in the contaminated understanding of the observers 
these distinctions are seen.?5 


In other words it is the perspective of the beholder that deter- 
mines how the information of $astra is received. Those whose 
adhikara is high perceive the truth of sastra in a subtle way, those 
whose adhikarais middling perceive truth in a middle way, and those 
whose adhikara is low interpret truth in a more basic way. 

The second problem associated with the descriptions of essen- 
tial truth is the personal bias of the authors of $astra. Bhaktivinoda 
frankly admits that even the best of Sastra is naturally affected by the 


bias of its author(s). Bhaktivinoda cites an instance from the Visnu- 
purana as follows: 


There is no doubt that the Visnu-purana was written by a 
southern pundit because there it is stated that a man 





25. KS, Samhita 7/2e: Appendix V, 25. 
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should eat bitter things at the end of a meal. This is a 
southem practice which shows that the author has insert- 
ed the flavor of his own county into the text. There is no 
doubt. . . . It is an obvious fact that a man is greatly devot- 
ed to his homeland and even the great sages were some- 
what influenced by this tendency? 


Clearly sastra contains an element of personal bias from its 
authors. Bhaktivinoda, therefore, advises that we take this into 
consideration and ultimately strive for direct cognition or sahaja- 
samadhi. In his Tattva-sütra he writes: 


For the purpose of determining the true meanings of the 
Vedic statements, sages like Manu, Yajnavalkya, Satatapa, 
Vasistha, and Vamadeva have composed many treatises 
called dharma-sastras. Other sages, like Veda Vyasa, have 
also introduced many Puranic scriptures, and Lord 
Mahadeva has explained many types of Tantric scriptures. 
It is the duty of human beings to study the meanings of 
the Vedas in the light of all these explanations, but even 
after the implementation of all these things, the individu- 
al study of divine knowledge with the help of one’s own 
self-validating knowledge is an essential requirement 
because the writers and commentators are not always 
absolutely clear. In various places even the commentators 
are seen to have doubts. . . . Therefore, the independent 
cultivation of sel£validating knowledge is always necessary 
along with the study of the scriptures.” 


Bhaktivinoda's suggestion that we understand sastra according 
to its historical context reflects the influence of nineteenth century 
Unitarian thought among the bhadraloka. Channing’s famous 
Baltimore sermon emphasizing that “the Bible is a book written for 
men, in the language of men”8 is a common theme within 





27. ST, Vol 8 (1896), TS, 144: Appendix V, 26. Е 
28. William Ellery Channing, “Unitarian Christianity,” in Three Prophets of Religious 
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Bhaktivinoda’s writing. Channing stressed that God’s revelation in 
the Bible was refracted through human language and the circum- 
stances of human history. To understand God's will, we must make 
allowance for that refraction; and to that end, all the resources of 
philology, of history, and of philosophy, must be brought to bear on 
the sacred text. 

The final problem associated with the transmission of spiritual 
knowledge is the inherent limitations of language. Human lan- 
guage is the principle means by which sastra is conveyed, but as lan- 
guage is a human instrument, it cannot escape the constraints of the 
physical world including time. By its very nature, language is inca- 
pable of accurately conveying the true content of a spiritual per- 
ception. What is Absolute must appear as mundane when expressed 
in human terms. In his Jaiva-dharma Bhaktivinoda writes, “The eter- 
nal truth is beyond human description. Purified souls see Krsna's 
form and pastimes as part of the all conscious cit “world,” but when 
they express these things in human terms it can only be described 
as mundane history? Elsewhere he writes, “Although I am inca- 
pable of clearly describing these truths using language, I have tried 
to give an idea of the truth. First practicing samadhi, I have 
described some details about the Lord as far as possible, but words 
are crude, and so we cannot actually realize the Supreme Truth in 
the highest form through descriptions."30 

Regarding the problem of time, he writes, “In our descriptions 
of jiva (soul) and cit (spiritual consciousness), we cannot remove 
the influence of mundane time. The past and future are 
automatically there.” Human language is a crude tool when used 
to describe spiritual affairs, but because we cannot avoid the use of. 
language we must take the limitations of language into 
consideration as we approach scriptural knowledge. 

All these problems affecting the transmission of essential truth 





Liberalism: Channing, Emerson, Parker, ed. Conrad Wright (Boston: Unitarian 
Universalist Association, 1980), 49. 


29. JD, 51: Appendix V, 28. 
30. KS, Samhita vs. 1/33e: Appendix V, 29. 
31. JD, 264: Appendix V, 30. 
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mean that even Vyasadeva’s pure descriptions of Krsna-lila@ are 
conditioned by the limitations of human psychology, adhikara, 
personal bias, and the constraints of language, including the 
influence of time and place. For Bhaktivinoda even the authority of 
Sastra is secondary to personal realization. In the end, sastra assumes 
the role of a spiritual guide while primary importance is given to 
direct experience obtained through sahaja-samadhi. In the Datta- 
kaustubha he affirms, “Scripture is like a friend who helps with what 
is to be done.”32 

However, there is one important condition: people in general 
are not qualified to know the provisional character of sastra. In fact 
the provisional character of $йзїта is never directly stated within 
Sastra. The reverse is true. For the sake of those adhikaris who are not 
qualified to know this aspect of sastra the absolute authority of sastra 
is stated. He writes: 


The provisional character of scriptural texts is evident, 
but the authors of the scriptures do not explicitly indicate 
this because those qualified to discard the scriptural bind- 
ings naturally become independent of scripture with the 
help of the hidden indications of the scriptural authors 
and also by their own purified knowledge. Such persons 
carry on sinless activities with the help of their own intel- 
lect as well as by the advice of the scriptures. In that stage 
the scriptures do not have any binding power over them; 
but only serve as their guides. 


On the other hand, those who are unable to understand 
their own spiritual path for want of selfevident knowledge 
may not be able to ascertain their duties and so may fall 
into misery due to sensuality; for such people the scrip- 
tural rules are imperative. Such persons should not know 
that there is any way for them apart from the bindings of 
the scriptures. When they become authorized due to their 
advancement, they will be able to know this secret by the 





39. DK, vs. 12: tasmac chastram pramanam syan mitravat karya-sadhane/ 
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suggestions of the scriptures.?? 


For this reason the influence of sdstra in religious life varies 
according to the adhikāra of the recipient. Let us now examine 
Bhaktivinoda's theory of religious symbolism. 


The Symbolic Process 

As the Gdhunika-vdda was presented to the bhadraloka for their 
historical understanding, so an interpretation of religious symbol- 
ism is presented for their theological understanding. That 
Bhaktivinoda even discusses religious symbolism is indicative of his 
involvement with modernity. Indeed, one of the most important 
roles of the modern Vaisnava theologian was to provide a concep- 
tual understanding of religious symbolism. In this regard 
Bhaktivinoda chose to explain the character and functioning of the 
tradition's religious symbols in reference to Krsna-lila. 

In the course of his discussion of religious symbolism 
Bhaktivinoda employs the words praticchaya, nidarsana, and 
udaharana. He points out that the spiritual descriptions found in 
Sastra аге not direct perceptions of spiritual reality, but rather are 
“facsimiles” (praticchaya) of spiritual reality. Similarly, the specific 
details of lila (cows, peacocks, flutes, and so on) are indicators 
(nidarsana) of spiritual truths. In his Krsna-samhità he writes: 


We have said that the activities of the spiritual “world” are 
not visible in their actual form to the conditioned soul. 
They can be felt through samadhi to a certain extent, but 
even that realization is achieved by visualizing a material 
facsimile (mayika praticchaya) of the actual form. This is 
because all the indicators (nidarsana) of place, time, and 
persons? found in the Vraja pastimes are just that 
—indicators (nidarsanas) 35 





33. ST, Vol. 8 (1896), TS p 149: Appendix 3 Sanskrit and Bengali Passages 31. 

34. Places on earth such as Vrindavan and Mathura. Times such as Duaparayuga- 
Personalities such as those born in the family of cowherds and Yadus. 

35. KS, Samhita 7/2e: Appendix V, 32. 
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Here he states that the affairs of the spiritual “world” (citjagat) 
cannot actually be understood in human terms because they tran- 
scend human comprehension, so they must be expressed using the 
things of this world as indicators or midarsanas. He defines a 
nidarsana as that which points to or suggests a situation or an object 
that cannot be described in words.36 This is the symbolic process. 
Consequently the places (desa), times (kala) and personalities 
(patra) of Krsna-lilà are all things of this world used to indicate what 
is transcendent. 

Similarly Bhaktivinoda employs the term udaharana (example) 
in a way that also suggests a symbolic process. In the Jaiva-dharma 
Vrajanath, one of the characters in the novel, asks his teacher, “Why 
are material things employed as examples (wdaharana) to indicate 
spiritual truth?" Babaji, the teacher, replies, "I have told you that 
whenever we speak about a spiritual subject the dirt of matter must 
be there because words are material. So it is under compulsion that 
such examples (udaharana) must be used. . . . Examples only 
explain the character of a particular thing and not the whole mat- 
ter."?? Thus, the terms praticchaya, nidarsana, and udaharama suggest 
a form of religious symbolism that forms one of the most distinctive 
features of Bhaktivinoda's theology. 

But what is the precise nature of the symbolic process that 
Bhaktivinoda refers to? How does a symbolic process relate to tra- 
ditional Caitanya Vaisnava theology? What are the implications of 
such an idea? Bhaktivinoda highlights the paradox of symbolism 
when he says that the activities of Krsna are “not historical events 
like the activities of men who live in matter. . . . but neither are they 
events imagined (or projected) from the life of a тар. "38 His refusal 
to reject the Krsna of the Bhagavata-purana is predicated on his faith 
that the descriptions of the Puranas are real and not mere fantasies 
as Bankim Chandra supposes. But still Bhaküvinoda's use of the 


36. KS, Samhita, 7/2e ft: ye sattà và kaya kona aninvaczniva запа vā Ráryake laksya 
kariyà dekhaya, tahara nama nidarsanay 

37. JD, 226. 

38. KS, Samhita 3/16e: jadasrita тйпата-сатйтета REG uka алаа mae... alkar 
nara-carita haite kona kona ghatana sasogu-bürvaka wht hadpika bawa мй? 
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terms praticchayd, nidarsana, and udaharana leaves open the ques- 
tion as to the exact nature of divine Jia. 


If itis the business of the theologian to form the concepts of the- 
ology consonant with the symbols of religious expression, it is 
appropriate to discuss what theologians generally mean by religious 
symbols and, in particular, how Bhaktivinoda applies the concept of 
religious symbolism. Literally the words that Bhaktivinoda uses 
—praticchaya, nidarsana and udaharana—mean reflection, indicator, 
and example respectively.? These terms do not mean symbol direct- 
ly. They have distinct connotations that are not preserved in the sin- 
gle world symbol. Instead a more precise Bengali term for symbol 
would have been pratika,“ a word that Bhaktivinoda seems not to 
use. His use of the words praticchayd, nidarsana, and udàharana does, 
however, suggest something akin to the symbolic process. 
Traditionally, of course, Vaisnavas do not use the terms symbol or 
myth to describe divine ай. These are Western concepts that have no 
exact equivalents in Vaisnava theology. In fact they suggest some- 
thing less historically and literally real than Їй is conceived to be. 
In addition, they imply a form of materialist illusionism called 
may avada that is adamantly refuted by Caitanya Vaisnavas.*! 

The general understanding is that lila is a divine occurrence 
that takes place not only as a literal event within human history, but 
also as a transcendent event outside of human history. Yet unlike 





39. The word praticchaya is cited by Haridas Das in his Gaudiya Vaisnava Abhidhana 
in three senses: abhasa (faint presence or shadow), pratibimba (a reflected image) 
and sddrsya (likeness or resemblance). He renders nidarsana as dystanta (example 
or instance), and as cihna-visesa (sign). He similarly renders udaharana as drstanta 
(example or instance). Surendranath Dasgupta in his History of Indian Philosophy 
points out that the terms udaharama and nidaríana are commonly used in Indian 
syllogism (апитапа) to refer to the various elements of the logical premise. 
"Typically udaharana is the instance or example, which is usually the third element 
in the logical premise. The word fraticchaya is not listed by either Dasgupta, B. К. 
Matilal, nor by Potter in his Indian Metaphysics and Epistemology. 

40. For a short discussion of pratika see: B. N. К. Sharma, Philosophy of Sri 
Madhvacarya (Bombay: Bharatiya Vidya Bhavan, 1969). 

41. Mayavada is the word used by many Vaisnavas to describe the theology of the 
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ordinary historical events, lila has no material form or material sub- 
stance. It consists of real action by real actors, but their reality is of 
cit form and substance, though this appears as if it were material. 
Moreover, the apparent (“as if") material bodies and personalities 
of lila may do wondrous and miraculous things beyond what mate- 
rial nature is capable of. The devotee-philosopher О. B. L. Kapoor 
describes lila: 


The place on earth known as Vraja-mandala, wherein 
Vrndavana and Mathura exist, has a spiritual counterpart 
known as Goloka situated in the spiritual “sky” (citjagat). 
In other words, there is a spiritual Vrndavana that has its 
replica on earth in the form of the geographic Vrndavana. 
However, the geographic Vrndavana appears as a part of 
the phenomenal world only due to our clouded vision; in 
fact it is identical with its spiritual counterpart in Goloka. 
Lila, therefore, has two modes: unmanifest (aprakafa) and 
manifest (prakata). Unmanifest lila is what takes place in 
Goloka, the spiritual “sky”; it is completely transcendent 
and it has no contact with the phenomenal world. (Even 
today Krsna is said to be eternally present in Vraja- 
mandala where He performs llä that can be seen by those 
who are blessed with the divine vision of lila while in their 
present bodies.) Manifest lila, on the other hand, is what 
takes place in Vraja-mandala at certain times in human 
history; it is a mixture of both the phenomenal and the 
non-phenomenal. In manifest 2/2 a particular manifesta- 
tion of Goloka descends on earth to create a congruence 
of the material and the spiritual—but it is not mixing in 
the ordinary sense, for the touch of spirit makes the par- 
ticular part of the phenomenal world, where it descends, 





advaita-vedanta school of Sankara. According to the advaita school ultimate reality 


is non-dual. However, the fact that we perceive reality as variegated is explained by 
postulating the theory of maya or material illusion that covers our vision of that ulti- 
mate non-dual reality known as Brahman. This means, for example, that the vari- 
ous incarnations or avataras of Visnu are covered or influenced by maya when they 
appear in this material world. Such a view is adamantly rejected by the Vaisnavas. 
God is never subject to the influence of maya. 
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also spiritual. Consequently the place on earth where the 
spiritual “sky” touches the phenomenal world is known as 
a divine abode (dhaàman).? 


However, to view lila as fictional or to ascribe an allegorical 
interpretation to it is to diminish or deny its historical and ontolog- 
ical reality. The following statements describe the Caitanya Vaisnava 
understanding of Krsna-lila. A. C. Bhaktivedanta Swami writes: 


The Supreme Lord Sri Krsna cannot be seen by our pre- 
sent conditional vision. In order to see Him, one has to 
change his present vision by developing a different condi- 
tion of life full of spontaneous love of Godhead. When Sri 
Krsna was personally present on the face of the globe, not 
everyone could see Him as the Supreme Personality of 
Godhead. Materialists like Ravana, HiranyakaSipu, Karnsa, 
Jarasandha and Sisupala were highly qualified personali- 
ties by acquisition of material assets, but they were unable 
to appreciate the presence of the Lord. Therefore, even 
though the Lord may be present before our eyes, it is not 
possible to see Him unless we have the necessary vision. 


The necessary qualification is developed by the process of 
devotional service only . . . "43 


This passage means that Krsna actually walked on the earth as 
an historical personality, but only those with a devotional mentality 
could appreciate Krsna's divine presence. Others without such “пес- 
essary vision" saw him as an ordinary person with various degrees of 
human power. 


Another commentator, not a professed devotee, S. K. De, writes: 


It is important to note that the Vmdavana-lilà is not a 





42. O. B. L. Kapoor, The Philosophy and. Religion of Sri Caitanya (Delhi: Munshiram 
Manoharlal, 1977), 115. 

43. A. C. Bhaktivedanta Swami's comments on Bhag. 1/8/36. Vyasadeva, Srimad 
Bhagavatam, trans. and ed. A. С. Bhaktivedanta Swami, First Canto, vol. 1 (Los 
Angeles: Bhaktivedanta Book Trust, 1987), 444-445. 
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mere symbol or divine allegory, but a literal fact of reli- 
gious history. The Radha-Krsna myth, as depicted in the 
Puranas and elaborated in the kavyas, natakas, and campus, 
as well as in the rasa-Sasira. . . is taken as a vivid historical, 
as well as super historical reality; and there is no sugges- 
tion of its being an allegory, The pressure of modern 
thought has, no doubt, induced some modem writers on 
the subject to the desperate method of allegorical inter- 
pretation; but the theologians and poets of the sect never 
think it necessary to spiritualize the myth as a symbolism 
of religious truth, for the Puranic world to them is mani- 
festly a matter of religious history.4 


Here again lila is viewed as an historic reality that is meant to be 
accepted literally. O. B. L. Kapoor describes Kysna-lila as follows: 


When . . . Krsna descends on these dhamans [divine 
abodes] at the time of manifest lila [prakata-lila], even 
those who are not devoted can see him and his parikaras 
[divine associates] in their true form. Such is the effect of 
the divine touch of Krsna on these dhamans, which other- 
wise appear to be phenomenal. 


Finally Daniel Sheridan writes, “The Vrndavana play is not a 
mere allegory or symbol but literally history."46 These passages all 
point to an historical and literal understanding of lila. The under- 
lying idea in all of these passages is that Krsna-Bla was in fact a divine 
event that appeared at some point in human history. г 

Divine 12 becomes manifest as an historical fact of human his- 
tory, and anyone fortunate enough to have been present could have 
witnessed it as an event within human history, though not all may 





44. S. к. De, Early History of the Vaishnava Faith and Movement in Bengal (Calcutta: 
Firma K. L. Mukhopadhyay, 1961), 223. 


45. Kapoor, Religion of $ri Caitanya, 110. z s MOE 
46. Daniel Р. Sheridan, The Advaitic Theism of The Bhagavata Purana (Delhi, Motilal 


Banarsidass, 1986), 132. 
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have realized its further transcendent reality. 

For Bhaktivinoda such a literal understanding of ilā is only the 
first level of interpretation. Certainly he does not reject this point of 
view, but neither does he leave the matter at this level. Instead, he 
offers two further levels of interpretation, one symbolic and the 
other rasika." Here we are concerned with Bhaktivinoda's second 
level of interpretation, the symbolic level. Later we will discuss the 
rasika level. 


Religious Symbolism 

The symbolic process is simply the bringing together of the con- 
crete and the abstract. The symbol is something concrete and spe- 
cific that points to what is abstract and generalized, which then 
becomes a focal point for thoughts and emotions. A nation's flag, 
for example, symbolizes nationhood. The flag is a piece of cloth, a 
concrete thing, whereas nationhood is an abstract idea. In the 
course of the symbolic process they are fused. 

In a similar manner, the religious symbol points to the ultimate 
level of reality. The religious symbol takes its concrete form from 
the things of this world to point to what is beyond ordinary human 
comprehension. In short, the religious symbol is part of a process of 
what I would like to call ascending symbolism, namely, a process that 
uses the finite things of this world to point beyond itself to the basis 
of all reality and thereby form a bridge between phenomenal reality 
and ultimate reality. 

If we apply the idea of ascending religious symbolism to our 
original theological statement‘? the human-like form of Krsna, as 





47. Rasika means “in relation to rasa.” Rasa is “relishable flavor or sentiment.” 
When something is pleasurable or enjoyable it possesses rasa, That which accounts 
for an object's pleasurableness is its rasa. According to the Bhagavata the source of 
all rasa is bhagavan Sri Krsna. But not only is Krsna the source of all rasa, He is also 
the supreme enjoyer of rasa. The Vrndavana а is, therefore, the play of Krsna 
wherein an endless number of rasas are tasted by both Kysna and His followers. 

48. vadanti tat tattva-vidas tattvam yaj јһапат advayam/ brahmeti paramatmeti bha- 
gavan iti Sabdyate “Those who know the Absolute Truth speak of this Truth (tattva) 
as undifferentiated knowledge categorized as Brahman, Paramatma and Bhagavan.” 
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bhagavan, who stands in a threefold bending form holding a flute 
and who is adorned witha peacock feather, is concrete and tangible, 
whereas /attva, described as undifferentiated knowledge (jnanam 
advayam), is abstract and general. The form of bhagavan Sri Krsna 
easily becomes the focal point for human thoughts and emotions, 
which are actually intended for the higher and more abstract 
principle, (attva. The finite and human-like form of Krsna points to 
the ultimate level of reality, tattva. 

However, Vaisnava theology never views bhagavan as a mere 
symbol pointing towards the Absolute Truth. Bhagavan is the 
Absolute Truth. And to ascribe a process of religious symbolism to 
bhagavan, whereby bhagavan is merely perceived as a complex of 
human ideas pointing to an abstract transcendent reality beyond 
itself, would be to impute material attributes to what is inherently 
spiritual. This type of ascending symbolic process was no doubt the 
easiest way to solve the problem of religious literalism and, of 
course, many members of the bhadraloka did in fact interpret йїп 
this way.4? But, according to Vaisnava theology bhagavan is not a 
mere symbol of the Divine; it is the Divine—literally. Therefore, 
Bhaktivinoda never accepts such a process of ascending religious 
symbolism; instead he proposes another process of religious 
symbolism that I call descending symbolism.50 


In ascending symbolism a nation's flag reaches out to symbolize 
nationhood, and even though the flag may participate in the 
feeling of nationhood, still the flag is something different from that 


49. As we have seen, Bankim Chandra's first alternative was to remove the so-called 
irrational aspects of (а outright. When he realized that this was not possible, he 
admitted an allegorical symbolic interpretation. For example, Kysna’s rasa-lila 
dance becomes symbolic of the interaction between purusa and prakyti in Sankhya 
philosophy. Similarly, he interpreted incidents like the turning over of the cart, the 
destruction of Trnàvarta, Vatsasura, Bakasura and Aghasura and the suppression of 
the serpent Kaliya as mere allegory. Other commentators, such as Navin Chandra 
Sen (1847-1909) and Bipin Chandra Pal, similarly interpret Куупа-Ш@ allegorically. 
50. The terms ascending symbolism and descending symbolism are not used by either 
modern theologians or by Bhaktivinoda. These are terms that I use to distinguish 
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which it symbolizes. In the same way, if we interpret lila according 
to the ascending process, then Krsna is a personality of this world 
who enables those who participate in Hindu faith to reach out and 
grasp what is Absolute (tattva). This means that Krsna is qualitative- 
ly different from that which He symbolizes, and like the cloth of the 
flag or the paper of the Bible, Krsna is flesh and blood. In other 
words, Krsna is a product of this world. However, this is decidedly 
not the theology of the Caitanya-sampradàya, which adamantly asserts 
that Krsna is not a product of matter. 

A conclusion of this type conflicts with the very essence of 
Vaisnava theology. By drawing a distinction between Krsna and the 
Absolute, we are attributing materialism to Krsna's body and com- 
mitting the error of ascribing material qualities to what is spiritual. 
This is known among Caitanya Vaisnavas as the theory of maya 
(màyavada), according to which Krsna's body, Krsna's name, and 
Krsna's activities are all transient phenomenal products of matter. 
Describing this fault, Bhaktivinoda writes: 


Mayavadis say that when bhagavan descends to this world 
He has to seek help from maya. He cannot appear in the 
phenomenal world unless He accepts a form fit for the 
region of maya because He has no form as brahman. In the 
form of Isvara He gets a body of matter and when His 
incarnations descend to this world they also have materi- 
al bodies and perform great deeds. When they return to 
their own region they leave these bodies here. . . . All 
these are the wrong conclusions of the mayavadis.>! 


Contrary to this, Vaisnava theology teaches that Krsna’s name, 
form, and activities are never even tinged with matter, what to speak 
of being a product of matter. Krsna’s appearance in this world is a 
pure spiritual event, one in which His appearance and activities are 
not different from His divine form. To think of Krsna is to have 





the more common understanding of religious symbolism from the distinctive 
approach to religious symbolism that Bhaktivinod з 


а is employing. 
51. JD, 318: Appendix V, 33. DS 
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Krsna directly, for He is Absolute. Consequently, Bhaktivinoda 
never accepts an interpretation of Krsna-hla that involves an 
ascending symbolic process.53 

The challenge for Bhaktivinoda was how to move beyond the 
problem of religious literalism without falling into the trap of 
máyavada, ascribing transient phenomenal characteristics to 
essential elements of Vaisnava faith. 


Descending Symbolism and The Theory of Vikara 

In the didactic novel Jaiva-dharma, Vijaya Kumar poses an 
important question: "If what is transcendent and what is mundane 
are so generically different, how can one be used as a proper exam- 
ple (udaharama) of the other?”54 In other words, what is the rela- 
tionship between matter and spirit and how can one be used to sym- 
bolize the other? The answer is found in Bhaktivinoda's theory of 
modification (vikāra), wherein the material shapes and forms of this 
world are said to be imperfect modifications, known as vikaras, of 
eternally existing spiritual "forms." Bhaktivinoda writes: 


I have already said that only cit (spiritual substance) has 
true reality; matter is its vikara or imperfect modification. 
There are many similarities between a pure thing and its 


52. The notion that bhagavan is Absolute and therefore his form, name, and actiy- 
ities are all non-different from his actual spiritual being is a form of spiritual abso- 
lutism and a cardinal point of Vaisnava theology. That Krsna's name is seen to be 
non-different from Krsna himself is a prime example of this theology. 

53. Even Paul Tillich's statement that God is a symbol for God is the same as saying 
that bhagavan is a symbol for tattva according to an ascending process of religious 
symbolism. From the Vaisnava perspective this is a statement of the mayavada, 
because it implies that bhagavān is a concept of this world used to symbolize what 
transcends this phenomenal world. The process of ascending symbolism, there- 
fore, goes hand in hand with the theory of maya, which is diametrically opposed to 
the very essence of Vaisnava theology. Paul Tillich, The Dynamics of Faith (New York: 
Harper and Row, 1958), 46. 

54. JD, 268: cid-vastu o jada-vastu ubhayai yadi jatite bhinna haya, taha haile udaharana 
ki rüpe susthu haite pare? 
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Не 


According to this idea the whole world of matter is ап imperfect 
modification of a transcendent realm. Sometimes it is said that this 
world of maya is a shadow or reflection (praticchaya) of the world of 
cit. The depictions of lla in the Bhagavata that enact transcendence, 
such as the form of Krsna holding peacock feather and flute, are 
not symbols in the way a modern theologian such as Paul Tillich or 
a mythologist such as Joseph Campbell would speak of them, but 
are indicators (nidarsana) or reflections (praticchaya) because they 
bear a direct relationship to their real spiritual counterparts. The 
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vikāra and although a vikāra is different from its pure 
counterpart, similarity lingers in many respects. For exam- 
ple, ice is a vikāra of water and although it differs from 
water, still, similarity exists in respect to some of its prop- 
erties like coldness, and so on. . . . Thus a vikāra continues 
to hold some common properties of its pure counterpart. 
Therefore, as this mundane world is the vikara of the 
world of cit, a cit subject may be discussed with the help of 
an example from matter.55 


goes on to Say: 


The variegated world of maya is the distorted reflection of 
the variegated spiritual world. 56 For example, as a human 
body, when reflected on a plain glass mirror appears to be 
similar to the real body, but on closer inspection is seen to 
be reversed—such that the right arm appears to be the 
left one and vice versa—so the diversities of the cit world 
and those of the world of maya appear to be similar from 
the perspective of our crude vision. However, in reality, 
they are inverse when seen with subtle vision. . . . 57 As 


such there is resemblance in description, but dissimilarity 
in reality.58 





55. Ibid., 268: Appendix V, 34. 

56. Ibid., 244: maya-vaicitrya cid-vaicitryerai vikrta pratibhalana/ 

57, Ibid., 244: Appendix V, 35. 

58. Ibid., 244: ataeva tad-ubhayera varnane samya, kintu vastute parthakya йсһе/ 
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things of this world which are used “symbolically” in the Bhagavata 
are not symbols in the typical modern sense, but are symbols in the 
sense of being indicators or reflections because of their direct rela- 
tionship to their “more real” spiritual counterparts. J call this rela- 
tionship between matter and spirit, where the material vikara is 
used to indicate its spiritual counterpart, descending symbolism. 

The form of Sri Krsna adorned with peacock feather and flute is 
one such example. According to this perspective, the peacock feath- 
er which is worn by Krsna is not a mere symbolic pointer to His frol- 
icsome and rustic nature devised from the collective consciousness 
of the Indian culture of 5,000 years ago, as an interpretation along 
the line of ascending symbolism would have it. Instead, the iconic 
peacock feather has indicatory value precisely because there exists a 
spiritually perfect peacock feather that is worn by Krsna in the eter- 
nal world of cit. It is solely due to the reality of the spiritual (cit) 
feather that its imperfect modification (vikāra), the material pea- 
cock feather that we touch and see in this world, can be effectively 
used to indicate that spiritually perfect cit counterpart. In this world, 
we have no exposure to a spiritually perfect peacock feather, but at 
least the phenomenal peacock feather can serve as the most suitable 
indicator (nidarsana) to “symbolize” the spiritually perfect peacock 
feather worn by Sri Krsna. 

Bhaktivinoda compares the correspondence of matter and spirit 
with the analogy of sighting Arundhatz? a small star in the 
constellation Ursa Major. He writes, “Adopting the principle of 
sighting Arundhati, the subtle properties of cit may be appreciated 
by extrapolation from the crude and perverted matter of this 
phenomenal world.” As опе can get an indication where Arundhati 
is by pointing to the constellation Ursa Major, so, in the same way, by 
using the things of this world we can indicate the general 





59. Arundhati-darsana-nyaya: The maxim of pointing out the star Arundhati. This is 
a common Sanskrit illustration used in Indian epistemology. In Hindu mythology 
Arundhati is the wife of Vasistha, whose star is the second in the constellation sapta 
rsi (Ursa Major). The star Vasistha is known a Mizar in Western astronomy. 

60. JD, 269: арата “arundhati-darsana” пуауа avalambana karile cittattvera. suksma- 
dharma-sakala jada-tattvera sthula o viparyanta tattvalocanaya upalabdha haya/ 
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characteristics of the cit world. 

As an artist in his creative genius paints a landscape and, 
through the artistic symbols, reveals levels of meaning that would 
otherwise be unknown, Bhaktivinoda sees mystics such as Vyasadeva 
and Jayadeva as spiritual artists. In sahaja-samadhi (mystic trance), 
these mystics have a vision of the cit realm and then return to paint 
spiritual landscapes using the words and concepts of this world. The 
challenge they face is that the words they must use to describe what 
they have seen are material and cannot adequately describe their 
visions. In spite of this, it is out of material language, utilizing the 
closest material counterpart of the real cit form, that the mystic- 
poets describe what they have seen in sahaja-samadhi. 

This semblance of relationship is dependent on the idea that 
the phenomenal world is a viküra or imperfect modification of a 
spiritually perfect cit reality. To show how this is possible, 
Bhaktivinoda devotes the second chapter of his Krsna-samhita to 
explain the morphology of the spiritual and material worlds, 
showing how the two are built from the same building blocks. 


The Morphology of Matter and Spirit 

The fundamental energy that emanates from bhagavan is known 
as para-sakti, which manifests Itself in three bhavas or primary phas- 
es: sandhini, samvit, and hladinj.61 Sandhini is the principle of being 
or existence; samvit is the principle of cognition; and Aladini is the 
principle of bliss. Besides these bhavas there are three secondary 
emanations from the parā-śakti known as prabhavas: cit, jrva, and 
maya, where the cit-prabhava is spiritual substance, the jzva-prabhava 
is soul substance, and the mayd-prabhava is material substance. The 
bhavas and the prabhavas intermix resulting in the formation of 
three levels of existence: the divine or spiritual realm, individual 
souls, and the phenomenal world. 





61. In the theology of the Bhagavata these terms 
respond to sat, cit, and ananda. 
62. KS, Samhita 2/ 3e: brahmera para saktir tina 
arthat sandhini, samvit o hladini/ 


sandhini, samvit, апа hladini cor- 


ft bhinna bhinna bhavera upalabdhi haya 
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The basic morphology of each realm is similar because each is 
constituted of the same elements: sandhini, samvit, and hladini. In 
the case of the spiritual realm, sandhini, samvit, and Маа interact 
with the cit-brabhava to produce the reality of the spiritual “world” 
including all of its spiritual “forms,” “relationships,” and “activities.” 
In the case of the soul, sandhini, samvit, and hladini interact with the 
jiva-prabhava to produce the reality of individual souls. Finally, in 
the case of the phenomenal world, sandhini, samuit, and hladini 
interact with the maya-prabhava to produce the reality of this phe- 
nomenal world with all its forms, relationships and activities. Thus 
there is a parallel construction underlying each realm. Therefore 
the things of this world are related to the "things" of the spiritual 
"world" as a shadow is related to its source. For example, when Alad- 
ini interacts with spiritual substance (cit-prabhava), it produces spir- 
itual bliss known as ànanda, but when the same interaction takes 
place with the maya-prabhava, Ката or material pleasure is pro- 
duced. Spiritual bliss is said to be eternal and unlimited, whereas 
material pleasure is temporary and limited. In this way, material 
pleasure is a vikāra or modification of spiritual bliss. 

I summarize the morphology of each realm in the following: 
table found in the Krsna-samhita: 


Table Two — The Morphology of Creation 


Bhava Prabhava Effect 

sandhini cit spiritual existence 
samvit cit spiritual awareness 
hladini cit spiritual bliss 
sandhini jwa jiva’s existence 
sant jiva jiva’s awareness 
hladini jwa jiva’s satisfaction 
sandhini maya material existence 
sawit maya material awareness 


hladini maya material pleasure 
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Many religions describe heaven as an idealized replica of an 
imperfect earth. Even Krsna’s land of Vraja (Vrindavan) or Visnu’s 
heaven of Vaikuntha can easily be construed along these lines. Such 
an idea is consonant with an “ascending” process of religious 
symbolism. According to the Vaisnavas, however, a reverse process is 
involved. Instead of heaven being a perfect replica of an imperfect 
earth, this earthly world is an imperfect replica of a perfect cit reality 
or heaven. The phenomenal world that we see is a vikāra or 
modification of an Absolute cit reality. This suggests that the things 
of this world have an innate potential to act as midaríanas or 
indicators of that eternal cit reality of which they are modifications. 
The religious poets and mystics like Vyasadeva have learned to use 
the things of this world to serve as nidaríanas to point to the cit 
reality. Likewise, Bhaktivinoda advances a process of religious 
symbolism that does not compromise the spiritual integrity of the 
Bhagavata, but also overcomes the problem of religious literalism 
for the bhadraloka. 

This reverse way of regarding the world in relation to transcen- 
dence creates a number of interesting possibilities. For example, 
Bhaktivinoda's theory of modification and its function in the sym- 
bolic process has a direct bearing on understanding what consti- 
tutes beauty in this world. If the totality of this phenomenal world is 
an imperfect reflection of the unseen cit world, then true beauty 
and real substance exist in the cit world alone. As the things of this 
world are seen in relation to their spiritual referents, they become 
symbolic and reflect more purely their actual cit form. Good art is 
possible in this world through the use of the symbolic process the 
artist uses to create a symbolic window into the real world of spiri- 
tual form. Good art is a more perfect characterization of pure form, 
and poor art is a less perfect representation of pure form. 

Similarly, by studying what constitutes beauty in this world we 
can gain an appreciation and even Participation in the beauty of the 
spiritual “world.” Such beauty is experienced in terms of spiritual 
rasa or inexhaustible bliss. From the Vaisnava perspective, rasa is 
generated though the interaction of spiritual relationships between 
friends, lovers, parents, children, and so on. By studying the rela- 
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tionships of this world we can gain insight into the relationships of 
the spiritual “world,” because the relationships of this world exist as 
material reflections of their pure spiritual counterparts. Therefore, 
Bhaktivinoda writes, “We can describe the relationships of Vaikuntha 
only by describing the illusory states of the material world, which are 
reflections of the real states in Vaikuntha. There is no other way to 
do it."63 

It is interesting that Bhaktivinoda's theory of modification is 
similar to Plato's theory of forms. According to Plato, just as the 
human mind comes into contact with the things and happenings of 
this world through sensory perception such as sight, hearing, and 
touch, so the soul gets into non-sensory contact with the ideal and 
eternal objects of a transcendent world. 

From Bhaktivinoda's early studies and later writings we know 
that he was aware of Plato, but we cannot determine whether his 
theory of modification is actually derived from Plato’s theory of 
form. He never specifically mentions Plato in any of his explana- 
tions of vikara. Whatever may have been the origin of 
Bhaktivinoda's theory, what is important is that his theory implies а 
process of religious symbolism, albeit descending symbolism, such 
as might appeal to the modern intellectual needs of the bhadraloka. 


ka bhàvasakala varnana-dvàra vaikuntha-tattvera varnane атага samartha hai/ tad- 
visaye anya upaya mài/ 

64. Plato explains the contrast between reality and imitation as, “A painter may pro- 
duce a likeness of a real bed that a carpenter manufactures. But the carpenter in 
manufacturing beds is in a supposedly analogous way “imitating” the concept of 
Bed. What he produces in wood is either a good or bad specimen of Bed. ... As the 
painter has to know things about the real bed if he is to try to produce a good like- 
ness of it, so the carpenter has to know what a bed is if he is ever to try to make a 
good specimen of a bed. ... [In the same way], God, the cosmic artificer, is similar- 
ly described as modeling the things in his new world after eternal or timeless thing- 
patterns.” (The Encyclopedia of Philosophy, 1972 ed., s. v. “Plato,” by Gilbert Ryle.) What 
Plato describes in this passage corresponds to Bhaktivinoda's idea of vikara: 

65. Bhaktivinoda Thakur, Tattva-viveka, Tativa-sütra and Amnaya-sutra, trans. and ed. 
Narasimha Brahmachari (Madras: Shree Gaudiya Math, 1979), 8: In his Tattva- 
viveka Bhaktivinoda mentions his reading of both Plato and Aristotle. 
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Nama kirtana. 


Chapter Seven 


Perceptions of Divine Manifestation 
Krsna-lilà, Sri-mürti and Nama 


At the beginning of this discussion we touched on the historicity 
of Krsna-lila by stating the opinions of various observers. We also 
mentioned that while Bhaktivinoda does not reject the literal 
understanding of ilā, neither does he limit his perspective solely to 
that understanding. Now we want to see how his perspective 
specifically applies to divine а. 


Krsna-lila 

For Bhaktivinoda, awareness of lila, whether from the pages of 
the Bhagavata or as prakata-lila,' is always a state of mind. Different 
levels of perceptive ability are fundamental to Bhaktivinoda’s theol- 
ogy. From the perspective of God there is only one reality, but from 
the jiva’s perspective, being conditioned according to time, space 
and personality, reality appears varied according to the perspective 
of the observer. What each individual sees of frakata-lilà or under- 
stands from Sastra is determined according to the internal perspec- 
tive of the observer. The Caitanya-siksamrta confirms this: 


When the living entity hears or reads about the character 
of Sri Krsna there are two possible realizations according 
to the level of spiritual qualification (adhikara). The real- 
ization will be either of the nature of vidvat-pratiti or avid- 





1. Prakata-lila refers to manifest Ша, namely, the time when the avataras of Hari are 
manifest on earth. 
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vat-pratitz. Even the activities of Sri Krsna that are visible 
during His existence in the world (prakata-lila) give rise to 
vidvat-pratiti in the truly learned men and avidvat-pratiti in 
men with material intellect. . . . The divine ll that comes 
within the range of the senses during the period of 
prakata-lila does not give the the vision of God unless the 
observer sees with vidvat-pratiti.2 


Here vidvat-pratiti and avidvat-pratiti are technical terms. Pratiti 
literally means seeing or cognizing, vidvat means possessed of 
knowledge, and avidvat means not possessed of knowledge. Thus 
vidvat-pratiti and avidvat-pratiti respectively refer to seeing spiritual- 
ly and seeing materially? Bhaktivinoda is saying that when the soul 
comes into contact with Krsna, whether through the pages of the 
Bhagavata or directly during the time of prakata-lilà, what the person 
comprehends depends on how the person sees—whether spiritual- 
ly or materially. Again he writes: 


Everything that you see in Vraja (Gokula) exists in Goloka. 
However, what is seen depends on the intensity of devo- 
tional practice. In reality there is no difference between 
Goloka and Gokula. The only difference lies in the eyes of 
the beholders. Very dull and disqualified people see all 
things in Gokula as spiritless and material. Active, ener- 
getic and intelligent persons see something very auspi- 
cious. But the people of loving devotion observe the living 
reality according to their respective power of sight. Each 
of these people have different perspectives and so they 





2. CS, 15 and 17: Appendix V, 36. 


3. Previously we noted that according to Bhaktivinoda pratyaksa and anumana may 
take place at one of two levels, namely, at the level of the soul or at the level of the 
body. Cognition at the level of the soul is sahaja-samadhi, whereas cognition at the 
level of the body is ordinary sense perception and reasoning. Here vidvat-pratiti is 
cognition at the level of the soul and avidvat-pratiti is cognition at the level of the 
body. In addition cognition may be mixed. To the degree that one is spiritually sit 
uated, one's perceptions are in terms of vidvat-pratiti and to the degree that one is 
not spiritually situated, one sees in terms of the avidvat-pratiti. 
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observe the situation in different ways.4 . . . Some see 
Goloka a little, others see a little more and still others see 
much more. Goloka is observed by the devotees in pro- 
portion to the grace bestowed upon them by Sri Krsna.5 


Perception of /ilà is not an either-or, all-or-nothing matter; it is 
a gradual process that is dependent on the internal perspective of 
the observer. If one considers whether or not the average observer 
would have seen the miraculous mountain lifting—the raising of 
Govardhana Hill by Krsna to save the residents of Vrindavan from 
the wrath of Indra—he should know that it depends on the vision 
of the observer. Describing the spiritual reality of Gokula on earth, 
he says: 


In Vraja (Gokula) everything is seen in tangible form by 
the influence of yoga-mayd. Ya$oda giving birth, Krsna's 
maternity house, Abhimanyu, Govardhana and others get- 
ting married, and so on, are all seen in tangible material 
form. АП these things are performed by the influence of 
yoga-maya and are connected with their subtle original 
principle. Nothing is false and everything completely cor- 
responds to what is in Goloka. Only what is seen varies 
according to the sensual obstruction of the observer. . . . 
The spiritual play of Krsna is eternal. One who has 
acquired the capacity to observe spiritual reality sees 
Goloka even in Gokula. But one whose intelligence is 
affected by the external influence of worldly life cannot 
see Goloka. Although Gokula is Goloka, still such a per- 





4. JD, 497-8: Appendix V, 37. 
5. Ibid., 497: Appendix V, 38. 
6. The Caitanya-caritamrta is full of incidents where spiritual events take place that 
cannot be seen by all who are present. For example, there is the incident of chola 
Haridasa who committed suicide after rebuke from Caitanya and who then returns 
to sing nightly to Caitanya, but who is unseen by most of the bhaktas. (Antya 
2/149-159) In another incident during a kirtana and feeding festival Caitanya 
appears before Nityananda Prabhu, but is unseen before all of the bhaktas of 
Nityananda. (Алуа 6/77-90) 
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son will only see the material world of matter in Gokula 
due to a lack of spiritual vision.’ 


Although there are as many ways to perceive [10 as there are 
observers, Bhaktivinoda categorizes the perception of llä according 
to the adhikara of the observer. He writes: 


The pastimes of Vraja, as described in the Bhagavata, are 
completely transcendental, and when they are read by a 
group of men, they produce an effect on them according 
to their respective competence (adhikdra). Those who are 
attached to mundane affairs hear these pastimes as if they 
involved an ordinary hero and heroine; those of interme- 
diate competence (madhyamadhikaris) experience them as 
manifestations of cit within mundane descriptions accord- 
ing to the principle of seeing Arundhati; while those of 
the highest competence (uttamadhikdris) immerse them- 


selves in the rasika play of these divine sports beyond the 
scope of dull matter.® 


Here three levels of perception are described: the literal, the 
symbolic, and the rasika. Those who hear lilā as if it were an ordinary 
dramatic activity experience ай at its most basic level, the literal or 
narrative level. Those who understand а “according to the princi- 
ple of seeing Arundhati,” which is to say as an indicator, perceive the 
symbolic level of 012; and those who experience KR as a pure rel- 
ishable sentiment (rasa) beyond the scope of matter, perceive lila in 
the most sublime way, the rasika level. 

The literal level has two modes: with faith and without faith. 
Persons on the lowest level, who lack faith in God, see with the most 
blunt vision. Such persons are entirely attached to matter and only 
see with the avidvat-pratità, materialistic vision. The story of кааһа 
and Krsna is perceived as an ordinary love affair, similar to that of 
Romeo and Juliet. By contrast, the komala-sraddha experiences lila 
with an attitude of religious faith, which is vastly superior to those 





7. JD, 498-499, 495: Appendix V, 39. 
8. Ibid., 268: Appendix V, 40. 
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who observe Ша devoid of faith. Bhaktivinoda describes the position 
of komala-Sraddhas as follows: “From the perspective of the komala- 
$raddha the nidarsanas of lila are the location of complete faith. 
Apart from this basic understanding there is no other means for 
komala-sraddhas to advance.” Here Bhaktivinoda’s expression, “the 
location of complete faith” means that komala-sraddhas accept the 
nidarsanas of Ша literally. 

In this regard it is important to note the difference between 
theologians like Paul Tillich and Bhaktivinoda. According to Tillich 
one of the main functions of theological criticism is to prevent the 
reduction of symbols to the level of non-symbolic thinking. Tillich 
believes all religious thinking is symbolic and to take it literally is 
idolatrous. For Bhaktivinoda this is not the case. He never 
condemns the literal interpretation of lila. According to him the 
fault is not with literalism fer se, but with madhyamadhikaris who 
mistakenly slip into the realm of the komala-sraddha when they 
should be seeking truth from a perspective suited to them. Spiritual 
truth can and must be approached according to the perspective of 
the recipient. Even the literal interpretation of lila is beneficial 
because there is a direct link between the symbol as a nidarsana and 
its pure spiritual form. To meditate or to dwell on the indicators as 
the literal objects of the spirit, or in any other way to affix meaning 
to the nidarsana, even as symbols, has spiritual value. The indicator 
has the power to connect the practitioner to the real form. 

We have already noted how Bhaktivinoda glorifies the wives of 
the karma-kandi brahmanas for their literal understanding of Krsna- 
(214,10 even above their madhyamadhikari husbands. Although these 
ladies are described as komala-sraddhas, with only very simple faith in 
Krsna, they far outshine their intellectual husbands, who lack even 
the most rudimentary elements of faith. Even though the literal 
understanding is preliminary," it is full of spiritual merit and can 





9. KS, Samhita 7/2e: Appendix V, 41. 

10. Ibid., 5/7e: Appendix V, 42. А + 3 
ll. Ibid.: serüpa sthūla nirdesa vyatita tanhadera kramonnatira panthantara naif 
Bhaktivinoda uses the word sthula to describe the vision of the komala-sraddha. Y am 


taking the meaning as preliminary and not as gross or coarse. 
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lead to perfection. Failing the component of faith the literal level 
has little value. 

Faith is paramount because faith leads to devotional feelings 
(bhava), which are the key to advancement. The performance of 
religious practice without faith is compared to the pigeons that live 
in the temple towers or the fish that live in the Ganges. Although 
these creatures are in a favorable situation to take prasdda and hear 
the kirtana, without devotional feelings they cannot take advantage 
of their holy habitations.!? Incidentally, Bhaktivinoda’s stress on reli- 
gious sentiment as the means to spiritual advancement is reminis- 
cent of Theodore Parker’s assertion that religious sentiment pro- 
vides a channel of direct communication to God. 

Bhaktivinoda’s only restriction to religious interpretation, 
whether it be from the komala-éraddhas' perspective or from the 
madhyamadhikaris’ perspective, is that it must not compromise the 
basic tenets of spiritual truth. Ascending religious symbolism is 
rejected whereas descending religious symbolism is accepted. The 
true understanding of ila is not literal or even symbolic. The real 
point is rasa; whatever leads to rasa is accepted and whatever leads 
away from rasa is rejected. Religious literalism without faith is 
rejected whereas religious literalism with faith is accepted. 


Sri-miirti 

Let us look at another category of Vaisnava theology, namely, the 
sacred image (Sri-murti) and see how Bhaktivinoda’s religious 
approach affected this aspect of the tradition. As in the case of 
Krsna-lila, Bhaktivinoda argues that Sri-miirti is also understood 
according to the competency (adhiküra) of the observer. 
Accordingly he views $rimürti in three basic ways: literally, 
symbolically and in terms of rasa. 

During the nineteenth century many bhadraloka shunned image 
worship altogether. In the famous essay, “A Tract Against Idolatry,” 
attributed to Raja Mohan Roy, image worship is rejected outright. 





12. Kedarnath Datta Bhaktivinoda, Tattva-viveka, Tattva-sütra and Amnaya-sütra, ed. 
Narasimha Brahmachari (Madras: Shree Gaudiya Math, 1979), 160. 
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The Christian missionaries of the day regarded image worship with 
the utmost degree of abhorrence. Similarly, both the Brahmo Samaj 
and the Arya Samaj rejected image worship. In general, there was a 
rejection of image worship among the bhadraloka during the 
nineteenth century. For those members of the bhadraloka who 
continued to follow the Hindu practice of image worship, many did 
so, not according to a traditional approach, but with a symbolic 
understanding. They felt the temple image was a man-made object 
—a focal point of worship—that was used by the worshipper to 
reach out to what is Divine. When the worshipper had achieved his 
goal, the image was discarded without further regard. Such a view is 
described in the following agama text. 


Without a form, how can God be mediated upon? If (He 
is) without any form, where will the mind fix itself? When 
there is nothing for the mind to attach itself to, it will slip 
away from meditation or will glide into a state of slumber. 
Therefore, the wise meditate on some form, remember- 
ing, however, that the form is but a superimposition and 
not a reality.!? 


However, Bhaktivinoda rejects this view as mayavada. He writes: 


The worship of the Deity by the followers of the imper- 
sonal school is quite different from the Vaisnava perspec- 
tive. According to the impersonalist's school the Absolute 
is imagined in some material form and maintained during 
the time of worship, but afterwards the Deity is regarded 
as nothing more than a material object.14 


Here the image is an object of this world used by a worshipper 





13. Visnu-samhita ХХІХ 55-57. Cited in L. A. Ravi Varma, “Rituals of Worship" in H. 
Bhattacharya, ed. The Cultural Heritage of India, Vol. ТУ (Calcutta: Ramakrishna 
Mission Institute of Culture, 1956), 453. 

14. JD, 74: jadnavadidigera püjita-vigraha. serüpa naya/ tahadera mate скар parthiva 
tattve brahmata kalpita haiya puja-kala pananta upasthita thake/ pare se mūrti parthiva. 
vastu vai ara kichui naya/ 
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in an ascending symbolic process. This understanding, of course, is 
considered mayavada because it ascribes materialism to the form of 
God in the same way as it does to the understanding of divine lila. 
If the nineteenth century bhadraloka could accept image worship at 
all, they did so in terms of this ascending symbolic process. 

Faced with the challenge of explaining the rationale behind sri- 
mūrti to the bhadraloka, Bhaktivinoda writes: 


Scriptural evidence for sriznürti is well known. Therefore, 
only rational evidence will be shown here. The Supreme 
Lord does not have a material form, but is endowed with 
a transcendent spiritual form called sat-cit-ananda-vigraha. 
The fullest manifestation of this transcendent form can- 
not be perceived by the conditioned jivas. For this reason, 
in whatever fashion man conceives of God in this world, 
his conception must always assume a degree of idolatry. In 
language idolatry may be theoretically avoided, but not in 
practical worship. The supreme attractor, Sri Krsna, can 
be perceived in the heart to some extent through the help 
of divine love. When this form is perceived in the mind 
during meditation it assumes a greater degree of phe- 
nomenality. While being served through the body and 
senses in physical form sri-mürti assumes the greatest level 
of phenomenality. In reality the aspirants will eventually 
need to acquire transcendental sentiments toward all 
three forms of $rimürti. Srimürti is the manifestation of 
God in the soul, in the mind, or in physical form.!5 


This passage declares that the spiritual existence of God is 
beyond anything that can be imagined in this world. But, in what- 
ever way people conceive of God while in this world, their concep- 
tion must be founded on the relations of this world. To 
Bhaktivinoda a mental image or even an intellectual conception of 
God is still a material image, albeit a subtle one. This is because 
mind (manas) is a material element as much as earth or water are.16 





15. ST, Vol. 8 (1896), TV, 28-99: Appendix V, 43. 
16. Bhagavad-gita describes mind (manas) as one of the eight material elements: 
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The most subtle and sublime conception of God occurs in the soul 
(tma), next to this is the image that occurs in the mind (manas), 
and finally, at the most tangible level, is the form of God that one 
can physically touch at the level of the body (deha). The appearance 
of sri-murti at the physical level is the form that is generally consid- 
ered the sacred image, but according to Bhaktivinoda the form of 
God appearing at the level of the mind and soul is also the sacred 
image, $ri-mürti. 

In the Jaiva-dharma there is an interesting discussion in which a 
group of Muslim scholars approach the Vaisnavas to discuss image 
worship. They ask: “Is it not better to meditate within the mind on 
God than to create a material image?" Bhaktivinoda answers, 
"There is no difference between the two because even mind and 
thought are material."7 He points out that even if the physical 
image is rejected as idol worship, still the mental image that we con- 
ceptualize is also material, albeit more subtle. Due to human nature 
there is no other way to conceive of God except through a material 
image, be it subtle or gross. He writes: 


Even when one meditates on God in the mind, he imag- 
ines some image or idol that is composed of material qual- 
ities. To accept an earthen idol to be the divine image of 
God is as good as meditation on the gross material image 
in the heart. Therefore, however far one has advanced, it 
is best to conceive of God at that level. In fact, if there 
were no idol worship, human beings would have a great 
problem. When a common man becomes eager for God 
he loses hope if he cannot see an image of God before 
him. . . . Image worship is therefore the foundation of 


human religion.!8 


In the end Bhaktivinoda writes: 





bhiimir аро ‘nalo vayuh kham mano buddhir eva ca/ ahankara ittyam me bhinna prakytir 
astadha// BG 7/4 

17. JD, 199: dui samana/ mana jadera angata, yaha cinta karibe tahai jada/ 

18. Ibid., 197-8: Appendix V, 44. 
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Everything depends on the sincerity of the heart of the 
one who worships. The more the heart is free from con- 
tact with matter, the more the person is able to worship 
the Divine Image of God!9 . . . For an elevated person the 
image is the all-conscious transcendent form of God. For 
a middle person, the image is formed of the mind, and for 
the lower person the image at first appears as gross mat- 
ter, but when the thoughts gradually become purified, the 
spiritual image manifests Itself. Therefore the sacred 
image should be worshipped by all classes of adhikari.20 


Bhaktivinoda’s explanation of $ri-mürti affirms that the percep- 
tion of divinity is a function of internal cognition. Seeing materially 
is simply seeing separate from the Divine. For one on the highest 
level, śr-mūrti “is the all-conscious transcendent form of God.” This 
is the rasika level of understanding, wherein the sadhaka may enter 
into a personal relationship with the Deity. For the second class per- 
son, Sri-murti ^s formed of the mind,” which is to say, the Deity 
appears in a symbolic fashion according to either a system of 
ascending or descending symbolism. And for the lowest person, Śri- 
mürti “appears as inert matter,” in other words, as a mere statue. 


Only by gradual spiritual advancement may the spiritual image of 
God be perceived.?! 





19. Ibid., 196: Appendix V, 45. 
20. Ibid., 198: Appendix V, 46. 


21. It would appear that according to Bhaktivinoda what $astra describes as the 
transubstantiation of matter into spirit during the prana-pratistha ceremony is actu- 
ally the installation or awakening of awareness of Sri-mirti in the minds of the 
observers and not the installation of God in matter. The spirit of God already exists 
everywhere. From God’s perspective both matter and spirit are His energies, but 
from the human perspective, matter is seen without relation to God. Therefore; 
during the prana-pratistha ceremony, what in the beginning is perceived as matter, 
in the end is perceived as spirit. Matter has not changed, but how matter is per- 
ceived has changed. Through the power of ritual, human consciousness is elevat- 
ed, at least from the gross level to the symbolic level, if not beyond. Divine realiza- 


tion is divine seeing. This, of course, depends on the adhikara of the individual. 
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Holy Name (Nama) 

Finally, we come to the matter of Holy Name. In the Caitanya- 
sampradaya there is no aspect of the tradition more important than 
Holy Name. The great dictum from the Brhad-naradiya-purana rules 
the day: harer nama harer nama harer namaiva kevalam/ kalau nasty eva 
nasty eva nasty eva райт anyatha. "In this age of Kali there is no other 
means of deliverance, no other means, no other means than the 
name of Hari, the name of Hari, just the name of Hari.”22 

As in the case of divine lila and $rzmürti, Holy Name appears in 
three modes according to the adhikara of the participants: divine 
name itself (mama), semblance of the name (namabhasa), and the 
name uttered with offense (namaparadha). We will review each of 
these modes successively. 

In the section of Jaiva-dharma that deals specifically with Holy 
Name, Bhaktivinoda gives over twenty quotes that show the impor- 
tance of Holy Name (пата) in its various aspects, but to serve our 
purpose I will give only three of his citations and with just one of his 
comments. From the Padma-purana he cites the following verse: 


The name of Krsna is the crest jewel of all names; it is the 
embodiment of all consciousness and sentiments; it is 
complete; it is pure; it is ever free because the name and 
the possessor of the name are one and the same.” 


From the Brahmàanda-purana he cites the verse: “The results that 
are gained by three times reciting one thousand names of Visnu 
(sahasra-nàma) are obtained by uttering the name of Krsna only 
once." And in the Bhagavata it is said: 


AII that was gained in the Satya-yuga through the medita- 





22. Brhad-naradiya-purana 3/8/126. 

23. JD, 408: (Райта ритапа): пата cintamanih krsnascaitanya-rasa-vigrahah/ purnah 
Suddho nitya-mukto ‘bhinnatuan namanaminoh// 

24. Ibid., 409: sahasra-namam punyanam triravptlya tu yat phalam/ ekaurityà tu krsnasya 
namaikam tat prayacchati/ / 
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tion on Visnu, in the Treta-yuga through the performance 
of sacrifice, and in Dvapara-yuga through service, is 
obtained in the Kali-yuga through the chanting of the 
name of Hari.25 


Regarding these verses he comments: 


The name and the possessor of the name are inseparable, 
so all the transcendental qualities of Krsna, who is the pos- 
sessor of the name, exist in His name. The name is always 
a perfect thing, the name of Hari is never touched by mat- 
ter, it is ever free because it is never bound by illusion. 
The name is Krsna Himself, and so it is the embodiment 
of all consciousness and all sentiments. The name is like 
the cintémani gem, which is the fulfiller of all wishes.”26 


In fact there are dozens of such verses and comments recorded 
throughout the Jaiva-dharma and other works, and after hearing 
them the rational mind soon begins to wonder whether or not all 
this praise is to be taken literally or whether it is just poetic embel- 
lishment or exaggeration. Vaisnava tradition, however, affirms the 
credibility of these statements and the efficacy of the divine name. 
It is no wonder that the bhadraloka were alienated by such literal 
interpretations of Holy Name. Anticipating the doubts of the 
bhadraloka, Bhaktivinoda, speaking through the words of Vijaya 
Kumara, asks, “How can a mere name, which is nothing but a com- 
bination of letters, be more than mundane words?” Babaji answers 


as follows: 


The name of Hari is not born in this material world. A 
soul who is an infinitesimal part of the Infinite is only 
eligible to pronounce the name of God when he lives in 
his own pure transcendental body. Nobody of this world 





25. Ibid., 407: (BP 12/ 3/52) krte yad-vy 
gancaryayam kalau tad hari-kirtanat// 


26. Ibid., 408: Appendix V, 47. 
27. Ibid.: namaksara kirupe mayika-sabdera atita, haite pare? 


ayato visnum tretayamn yajato makhaih/ dvapare 
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who lies in the bondage of illusion is able to utter the pure 
name, but when the real self works through the grace of 
the hladini-Sakti, it is then that the real name of God 
appears. With the appearance of the divine name, the 
pure name most kindly descends on the mind of the 
devotee and begins to dance on his tongue sanctified by 
devotion. The name is not just a combination of syllables; 
only when it dances on the material tongue does it assume 
the shape of letters. This is the mystery of the Name.28 


In other words, when Sastra talks about the glory of Divine Name 
it is not referring to the material sound, but to the spiritual sound 
that is evoked through material sound by a qualified person at the 
time of the utterance of the Holy Name. Elsewhere he says that 
merely reciting the external syllables of the Holy Name is not the 
actual Holy Name.” He states that pure name is the result of a state 
of consciousness, which is completely devoid of other desires: 
Finally he tells us that “the name of Krsna that is uttered with whole- 
hearted devotion and unalloyed love is the true name of Krsna; any- 
thing else is but a semblance of the name (namàbhasa), or the name 
uttered with offense (namaparadha).'?1 

As in the case of la and Sri-miirti, the internal competence 
(adhikara) of the person who utters and hears the name is 
paramount. Only a person who has achieved the highest degree of 
devotional saturation can utter the actual Holy Name, and then, to 
what degree a hearer can perceive the actual name is dependent on 
the devotional attributes of the hearer In other words, the 
appearance of divine name in this world is viewed in precisely the 
same way as Ий and Sri-miirti. It is a matter of divine descent and 
internal personal perspective. When Sastra extols the glories of 





28. Ibid.: Appendix V, 48. 
29. пата-Ката bahir haya, nama mihi haya/ Hwi 74.1 2A/B.T.G. Handbook, 43. 


ta nama karile $éuddha-nama haya/ 1 

ЗІ. Ibid., 411: sampürna-sraddhodita ananya-bhaktite ye Krsnaamera udaya haya, 
tahakei “kysna-nama” bale, taditare ye kichu namera mata laksita haya taha haya namab- 
hasa, naya nàmaparadha haiya thake/ 
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divine name, there is no exaggeration because it is referring to the 
actual spiritual name of God, which is not different from God. Sastra 
is not refering to the material sound composed of the various letters 
and phonemes. 

For this reason Bhaktivinoda is deeply concerned with the mode 
of uttering the Holy Name. The actual utterance of the name is 
never a mechanical act that a skillful speaker with the correct into- 
nation can evoke. The ability to utter the name is an act of divine 
grace bestowed upon those devotees who have saturated their 
minds and bodies with devotion in the same way as the ability to per- 
ceive the rasika level of divine (1а or Sri-miirti is an act of divine 
grace. Until that time what is uttered is something less than the 
divine name, known as semblance of the name (namabhasa) or the 
name uttered with offense (mamaparadha). Bhaktivinoda writes, 
“Obstacles against the divine name are of two kinds: major and 
minor. If a minor obstacle stands in the way, the name uttered 
becomes a semblance of the name (nāmābhāsa), but if a major 
obstacle stands in the way, the name uttered becomes an offense 
against the name (nd@maparadha).”32 

Namabhasa is defined as, “That which appears like the divine 
name, but is not actually the Holy Name.”33 Semblance of the name 
is the result of ignorance, mistake, or confusion where the name of 
God is uttered without devotion or clear understanding. But even 
such a material utterance of патађћаѕа has great spiritual value 
because it is directly related to the spiritual sound as a nidarsana. 
This is illustrated in the story of Ajamila, who had become 
infatuated with an outcaste woman in his youth. When, at the 
moment of death, he called out the name of Narayana, his favorite 
son, he was given protection by Visnu and saved from hell because 
he had called out the name of God. Narayana, of course, is one of 
the major names of Hari and even though Ajamila was calling his 
son and not Hari directly, his utterance of the name of Narayana 





32. Ibid., 414: ei pratibandhaka dui prakara arthat samanya o brhat—samanya prati- 
bandhaka thakile uccarita nama “namabhasa” haya, ... brhat pratibandhaka thakile wccan- 
ta nama “namaparadha” haya. 

33. Ibid., JD, Eng, 373. 


Амы. 
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was ап dbhasa or semblance of the real name of Narayana. In this 
context the Bhagavata describes namabhasa as follows: “The wise 
know that taking the name of the Lord of Vaikuntha (Narayana) 
even indirectly to indicate something else, jokingly, for musical 
entertainment, or even neglectfully can destroy unlimited sins.”34 
Ajamila’s utterance of “Narayana” to indicate his son is technically 
called sariketyam, meaning “assigned to something else,” but because 
the sound narayana is а nidarsana of Narayana, Ajamila gained 
tremendous spiritual benefit and was saved from hell. 

Nāmāparādha, on the other hand, is an utterance of Holy Name 
that is made consciously with malice in the heart. It is the grossest 
form of utterance. Quoting Rüpa Gosvami, Bhaktivinoda cites ten 
specific offenses against divine name that are considered to relegate 
nàma to the condition of namaparadha: 1) to slander the holy saints 
who propagate the divine name, 2) to consider the divine name as 
different from the owner of the name, 3) to consider one's precep- 
tor who knows the underlying truth of the divine name to be an 
ordinary person, 4) to slander the holy scriptures that propagate the 
name, 5) to think that the glories of divine name are an exaggera- 
tion, 6) to think the names are imaginary, 7) to commit sin on the 
strength of the divine name, 8) to consider the utterance of the 
divine to be the same as worldly religious acts, 9) to instruct the 
faithless about the divine name, and 10) to not have faith in the 
name in spite of hearing instruction on the power of the name. 55 
Bhaktivinoda cautions that any one of these offenses can constitute 
a major obstacle to the utterance of divine name and should be 
carefully guarded against. 

Similar to divine Ий or $r-murti, the manifestation of Holy 
Name is dependent on the spiritual competency (adhikara) of both 
the transmitter and the receiver of nama. Whether or not there is 
the manifestation of the divine through matter is dependent on the 
spiritual competency of the person uttering the name. Similarly, 





34. Bhag., 6.2.14: sanketyam parihasyan va stobham helanam eva và/ 
vaikuntha-nama-grahanam asesagha-haram viduh// 
35. JD, Eng., 362. 
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whether or not that manifestation can be recognized and appreci- 
ated to its fullest extent is also dependent on the spiritual compe- 
tency of the person who hears the name. The principle of spiritual 
competency is a most important feature of Bhaktivinoda’s theology 
and the one which affects all aspects of his approach whether we are 
examining divine ай, Sri-miirti, or Divine Name. 


Conclusion 

Bhaktivinoda has pointed out that spiritual perception is ulti- 
mately more a function of internal perspective than of external real- 
ity. Reason is an important tool that human beings have to discern 
spiritual truths. However, reason has distinct limitations. Beyond 
reason is the innate “seeing” ability of the soul, known as sahaja- 
samadhi, that may be utilized to progress even further along the spir- 
itual path. There are different levels of adhikara or spiritual compe- 
tence and accordingly the various adhikaris interpret and under- 
stand spiritual truths in various ways. 

In the past, great spiritual seekers and mystics, those of the high- 
est adhikara, have used the facility of sahaja-samadhi to perceive spir- 
itual truths. Some of their experiences have been recorded as scrip- 
ture or sastra. Unfortunately, human language is a crude tool and 
can never completely describe spiritual truth. Nevertheless, because 
this phenomenal world is a vikāra or imperfect modification of an 
absolute spiritual reality, the things of this world can serve as signif 
icant indicators (nidarsanas) of spiritual reality. In this way $astra 
often describes spiritual events in terms of the events of this phe- 
nomenal world, and according to the adhikara of the individual 
these spiritual events will be understood in different ways. 

What is perceived of Krsna-lila from the pages of the Bhagavaia 
depends on the adhikara of the observer. Some will hear these 
stories as mere fiction, some will perceive them in a symbolic 
manner and others will perceive them according to a rasika mood. 
The activities of Krsna that are recorded in the pages of the 
Bhagavata are a record of the spiritual vision of Sukadeva, mediated 
by the revered Vyasa. These great visionaries witnessed these events, 
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but whether or not you and I can perceive these events as they did 
depends on our adhikara or ability to perceive spiritual reality; and 
this, of course, is dependent on our faith. In a similar manner, other 
divine manifestations such as the sacred image or divine name will 
be perceived according to the level of faith and adhikara of the 
observer or hearer. 

Bhaktivinoda assumed the role of modern theologian, 
mediating the Vaisnava tradition to the bhadraloka of his day. 
Convinced that religious faith, regardless of its cultural mode, was 
universal, and assuming the perspective of saragrahz, he sought to 
show the bhadraloka how traditional religious faith might 
legitimately be expressed in terms of contemporary nineteenth 
century Bengali culture. 
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Chapter Eight 


Sadhana 


The Bhagavat does not allow its followers to ask anything 
from God except eternal love towards Him. The kingdom 
of the world, the beauties of the local heavens, and the 
sovereignty over the material world are never the subjects 
of Vaishnav prayer. The Vaishnav meekly and humbly says, 
“Father, Master, God, Friend and Husband of my soul! ... 
I have called You my God; let my soul be wrapped up in 
admiration at Your greatness! I have addressed You as my 
Master; let my soul be strongly devoted to your service. I 
have called You my friend; let my soul be in reverential 
love towards You and not in dread or fear! I have called 
You my husband; let my spiritual nature be in eternal 
union with You, forever loving and never dreading, or 
feeling disgust. Father! Let me have strength enough to 
go up to You as the consort of my soul, so that we may be 
one in eternal love!"! 


These words admonish us to pass beyond the mere worship of 
God out of fear or obedience and to embrace one of the rasika 
modes of worship as admirer, servant, friend, father, or lover. If 
there is one word that best denotes the essence of this prayer and 
describes Bhaktivinoda's religious development, it is rasa, devotion- 
al sentiment. It is his desire for rasa that allows him to sort through 
the colliding speculations of nineteenth century philosophy and 
religion, and it is rasa that eventually leads him to embrace the reli- 





1. Kedarnath Datta, The Bhagavat, Its 
Tirtha, ?d ed. (Madras: Madras Gaudiya Math, 1959), 29-30. 
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gion of the Caitanya Vaisnavas. 

Religion as rasika experience may at first seem strange, particu- 
larly in the West, where religion is judged typically in terms of 
morality. But for Bhaktivinoda the moral basis of religion is only the 
preliminary stage in religious development.? Beyond morality is the 
cultivation of devotion (sadhana-bhaktii), and beyond the cultivation 
of devotion is the rasika experience itself. The rasika experience, 
however, assumes one's ability to taste that experience. Therefore 
Bhaktivinoda declares, "Rasa is not the subject of knowledge, but of 
taste (asvada). However, taste, which is the culmination of knowl- 
edge, does not arise until inquiry and attainment, the two prelimi- 
nary aspects of knowledge are complete. . . . Without taste there can 
be no rasa.”3 

In this chapter we examine Bhaktivinoda's views on the reli- 
gious practice (sadhana-bhakti, which is the principal means by 
which the embers of religious faith are fanned and nurtured into 
the full flame of rasika* experience. Most of Bhaktivinoda’s writings 
include a major discussion on this topic. His autobiography 
(Svalikhita-jroani) and journal (Sajjana-tosani) show how religious 
practice was a major factor in his personal life. For Bhaktivinoda, 
life is the divine journey of the soul, an unfolding from one stage of 
development to successively higher stages. It is one that ultimately 
culminates in an unlimited expansion of eternal play and joy in 
communion with the Divine. This is the rasika experience. 


Faith as the Natural Condition of the Soul 
The journey of the soul begins with faith. Faith in God is the 
natural condition of the soul and something that manifests at 





2. CS, pt. 1, 233-234: nara-jtvana 
naitika jtvana/ З. sesvara-naitika 
jivana/ 

3. GS, pt. 2, 6: Appendix V, 49. 
4. For a good explanation of the conce 


panca-prakara Jatha: 1. nita-Sinya jivana/ 2. kevala- 
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almost every stage of human development. Bhaktivinoda describes 
this condition: 


From a careful consideration of the historical records and 
traditions of the inhabitants of this land and foreign coun- 
tries, it is evident that faith in God is a common charac- 
teristic of human life. Even uncivilized tribes that eat flesh 
like animals offer worship and salutations to the sun and 
the moon, large mountains, rivers and great trees, with 
the belief that these things control the necessities of their 
lives. Why is this? It is faith in God, which is a symptom of 
the religious quality of consciousness. 


For Bhaktivinoda, human consciousness has a natural religious 
component that is indicated by faith in God. Again the influence of 
the American Unitarian, Theodore Parker, seems evident. Parker 
insisted that man is by nature religious, “that he was made to be reli- 
gious, as much as an ox was made to eat grass.”6 Hence the exis- 
tence of God is not something that human beings must discover. It 
is, as Parker continues, “а truth fundamental in our nature; given 
outright by God; a truth which comes to light as soon as selfcon- 
sciousness begins." As human consciousness evolves, human reli- 
gious development similarly evolves. Bhaktivinoda notes: 


All souls have the capability of worshipping the Divine, 
but how that Divinity is understood depends on the 
degree of impurity in the worshipper’s heart. According 
to the internal condition (saziskara) of the worshipper the 
Divine is worshipped in five religious types: sakta, saura, 
ganapatya, $aiva, and vaisnava... . From the doubtful 
stage, to those having full knowledge of the Absolute, 
every soul has the capacity to worship the Divine. The 





5. CS, pt. 1, 8: Appendix V, 50. T. ee 
6. ы $m Conrad Wright, Three Prophets of Religious us. 
Channing—Emerson—Parker (Boston: Unitarian Universalist Association, fo print- 
ing, 1980), 33. 

7. Ibid. 
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purity and elevation of love (raga) are indications of the 
soul’s development. All souls should worship the inde- 
pendent Supreme Divinity, who is sat cit àánanda.? 


In this passage the terms $akta, saura, gamapalya, Saiva, and 
vaisnava do not refer to the corresponding religious sects of India. 
Instead they are categories of religious typology or modes of 
personal religious consciousness. In his Krsna-samhitá Bhaktivinoda 
points out, “In all countries and at all times these religious types are 
prevalent even though they may have different names. If we 
examine the religions that exist in this country as well as in foreign 
countries, we see that in one way or another they can be categorized 
according to these five religious types."? For example, Buddhism 
and Jainism are Saiva type religions because they recognize human 
consciousness as the highest developmental principle; Islam and 
Christianity are vaisnava type religions because they recognize a 
Supreme Godhead as the highest principle.!? As Bhaktivinoda views 
history as a progressive evolution, he regards religious development 
as an evolution to higher stages of spiritual growth. The idea of 
progressive development through various stages suggests the 
influence of European thinkers such as Auguste Comte, whose 
ideas on human development viewed man as evolving through 
numerous stages of social and technological development. The 
bhadraloka similarly viewed history, culture, and society as advancing 
through various phases. 

Bhaktivinoda points out that as man passes through various 
stages of development certain impediments also arise. The rewards 
of civilization are not always supportive of religious faith. 


Consequently, the faithful yearnings of the soul are often thwarted. 
He writes: 


After coming to the civilized State the soul cultivates 





8. ST, vol. 8 (1896), TS p. 176-177: Appendix V, 51 
9. 1. KS, Upakramanika, 10: Appendix V, 59. We 
10. Ibid., 11: khrista о mahammadera dh 
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various kinds of learning that often cover its natural faith 
with impure reasoning. This gives way to the state of 
atheism or the doctrine of nirvana, which is a kind of 
“non-difference” doctrine. But we should realize that such 
ugly beliefs are the symptoms of an unhealthy condition 
of immature consciousness. In human life there are three 
intermediate stages between the base uncivilized stage 
and the beautiful stage of full faith in God. These stages 
are categorized as atheism, materialism, and agnosticism 
(or the nirvana doctrine), which are diseases that block 
the soul’s development and so lead one to assume some 
very low positions.!! 


In this way the soul’s natural expression of religious faith is 
often subverted. However, even the atheistic and agnostic 
impositions of human civilization cannot endure forever. He cites 
the example of a Burmese Buddhist gentleman who talked of God 
as the creator who incarnates as the Buddha and who resides in 
heaven. “This man clearly knew nothing of the doctrine of the 
Buddha,” Bhaktivinoda writes, “Instead he was describing, in the 
name of Buddhist philosophy, what is natural for human nature.”!2 
Even amidst the atheistic and agnostic tendencies of human 
civilization, faith in God ultimately prevails. And while a doctrine 
may initially be devoid of devotional qualities, human nature, being 
what it is, eventually adds the elements of faith and devotion. No 
form of human endeavor ever remains long separated from the 
soul’s natural faith. 

Bhaktivinoda concludes: “The universal affection of Comte, 
Jaimini’s God in the form of apürva, based on the atheistic doctrine 
of karma, and the Buddhist’s doctrine of materialistic extinction 
(nirvana-vada) are gradually transformed by their followers into 2^ 
natural religion of the human being." Faith and devotion to | 
are the two essential qualities of the soul that manifest in terms о. 





11. CS, pt. 1, 8-9: Appendix МЕ. l 
12. ST, vol. 4 (1892), TV., 69: Appendix V, 54. 
13. Ibid., TV, 70: Appendix V, 55. 
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the infinite varieties of human religious experience. Even though 
human culture is diverse, primary human nature is the same the 
world over. 

From another perspective, Bhaktivinoda categorizes human 
spiritual development in the following way: 1) life without morality, 
2) moral life without God, 3) moral life with God, 4) regulated 
devotional life, and 5) spontaneous devotional life.!5 Immoral life 
and moral life without God have little regard for what is divine. The 
third stage, moral life with God, is of two types, one that imagines 
some form of God and the other that accepts a genuine form of 
God. Moral life that simply imagines a form of God does not focus 
on God directly but, for moral purposes, postulates a theoretical 
God. By contrast, moral life that accepts a genuine form of God rec- 
ognizes the spiritual existence of a real God, Who is the foundation 
of all morality. The first three stages—immoral life, moral life with- 
out God, and moral life that simply imagines a form of God—all 
present a view of life that is limited to the realm of rational 
thought.!6 Such levels of development provide little spiritual satis- 
faction for want of divine vision and true religious faith. However, 


from the stage of moral life that accepts a genuine form of God, 
true devotional practice begins.17 


The Bhàgavata and Religious Practice 
The question arises, what then is the best means to cultivate 
devotion? Bhaktivinoda answers by stating that the main character- 
istics of devotional practice (sadhana-bhakti) are inherent in the acts 


of hearing, glorification, and remembrance (of God). This reply is 
consonant with the Bhagavata's observation that attraction and love 
for the things of this w 


orld develop naturally from the hearing and 





4. sadhana-bhakta jivana/ 5. bhava-bhakta jivana/ 
anta manovrtti tahate pari 
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praising of an object.!8 In other words, the natural attributes of 
hearing, glorification, and remembrance form the basis of attrac- 
tion and love in this world, and if these basic attributes can be 
turned in the direction of what is eternal and Supreme, instead of 
what is temporary and material, then absolute communion with the 
Supreme can result. Therefore, Bhaktivinoda writes, “The main 
characteristics of devotional practice are inherent in the acts of 
hearing, glorification and remembrance of the divine name, quali- 
ties, form and pastimes of Krsna.”!9 

We have seen how the Bhagavata describes Absolute reality as 
undifferentiated knowledge and how that Absolute reality is 
differentiated according to three grades of reality, namely brahman, 
baramatma, and bhagavan. According to the Caitanya Vaisnavas, 
bhagavan is the highest reality and of all the various forms of 
bhagavan the form of Sri Krsna is the highest because it leads to the 
highest level of rasika experience. The narration of the Bhagavata, 
therefore, culminates in its tenth canto with the la of Sri Krsna, 
who is described as the embodiment of all rasa (akhila-rasa-mirii). 
Bhaktivinoda writes, “The great Vyasa, in his divine wisdom, 
delivered this ocean of rasa through the pages of the Bhagavata with 
the aid of pictures from the material world.” We are repeatedly 
invited to dive into this ocean of spiritual happiness by following the 
path of devotional practice called sadhana-bhakti. š 

However, explanation of devotional practice is not the main 
purpose of the Bhagavata. Instead, its business is to present the basic 
spiritual substance for hearing, glorification, and remembrance, as 
well as the theological framework with which to understand this 
material! Few details of devotional practice beyond what is most 





18. Bhag., 1/19/39: yac chrotavyam atho japyam yat kartavyar nybhih prabho/ 
smartavyar bhajaniyam và brühi yad va viparyayam// R ityadi 
19. CS, pt. 1, 62: krsnera nama, guna, rüpa, lila-kathà Sravana, kirtana, smarana tiyadi 
RE sadhana-bhaktir svarupa-laksana/ 

- Datta, The Bhagavat, 33. Н UR. 
21. For example, eun Prahlada describes the process of їйї! 228 возаш 
of nine devotional practices. He prays, “Hearing апа gomme uu n 
remembering and serving His lotus feet, offering worship and praying to Him, 
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natural are mentioned in the Bhégavata. Over the progression of 
time, it was the task of later theologians to arrange these natural 
processes into a formal system of mental and physical training 
called sadhana-bhakti. 


Sadhana-bhakti 

For Bhaktivinoda three names stand out for their contributions 
to devotional practice: Rüpa Gosvami (1489-1564), Gopala Guru 
(ca. 1550), and Dhyanacandra Gosvami (ca. 1600). Rupa Gosvami is 
most famous for creating the very foundations of devotional prac- 
tice amongst the Caitanya Vaisnavas. Later Gopala Guru and 
Dhyanacandra Gosvami added their thoughts to Rüpa's system of 
raganuga-bhakti-sadhana. 

It is not necessary to describe the details of their system of 
devotional practice; suffice it to say that bhakti may be divided into 
three divisions: vaidhi-bhakti-sadhana, raganuga-bhakti-sadhana and 
ragatmika-bhakti.22 Vaidhi-bhakti-sadhana entails the following of a 
specific set of devotional rules? and ràganuga-bhakti-sadhana 
involves following the moods of those who possess ragatmika-bhakti, 
or spontaneous love for God.?^ What we want to focus on is how 
Bhaktivinoda reinterpreted and presented this system of devotion 
to the bhadraloka in the context of nineteenth century modernity. 

For the most part, Bhaktivinoda’s interpretation of Rupa 
Gosvamr's system of sadhana-bhakti is orthodox. He adds to the 
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discussion by commenting on the social side of sadhana-bhakti. 
Caitanya theologians such as Gopalaguru Gosvami, Narottama Dasa 
(ca. 1600), Dhyanacandra Gosvami, and Visvanatha Cakravarti (ca. 
1700) give only limited attention to sd@dhana-bhakti and its 
relationship to society (varnasrama). Their focus was on raganuga- 
bhakti-sadhana. No doubt the changes that had occurred in the lives 
of the bhadraloka and the misuse of sadhana-bhakti by fringe groups 
of Vaisnavas demanded Bhaktivinoda's commentary on sadhana- 
bhakti and society. 


Bhaktivinoda begins his explanation of sadhana-bhakti by stating 
that devotional practice (sadhana-bhakti) best takes place within a 
supportive social and cultural environment—and the social and cul- 
tural environment that best supports that practice is varnasrama- 
dharma. He says, “Vaidha-bhaktas should always try to bring their 
hearts to the lotus feet of Krsna while spending their lives situated 
in varnásrama-dharma. This is bhakti-yoga.”> 

Varnasrama-dharma is the organization of society into four varnas 
and four āśramas fashioned according to scientific principles. This 
is what Bhaktivinoda calls vaijnanika-varndsrama, or scientific 
varndsrama. He writes: “Truly, all sympathetic and scientific persons 
will agree that social rules reached their climax at the hands of the 
rsis, who, with scientific understanding, divided the rules of society 
in a two-fold way: according to опата and according to asrama."?! 


gopalas and gopikas and so on, become role models, who exhibit a perfect love for 
Krsna that Ripa Gosvami calls ragatmika-bhakti. The ragatmika-bhakti of the 
Vrajaloka, the residents of Vrindavan, is a spontaneous love that totally binds the 
worshipper and the worshipped. Thus the love of the Vrajaloka is a fit model for 
those engaged in raganuga-bhakti-sadhana. In this way the sadhaka studies ae 
tional status of the Vrajaloka and, by hearing the stories involving these individu- 
als, learns to follow the mood of their ragatmika-bhakti. 

25. CS, pt. 1, 140: Appendix V, 56. ^ 

26. The fue өе sas brahmanas (the priestly class), ksatriyas (the martial class), 
vaisyas (the mercantile community) and sudras (the laborers). The four asramas are 
brahmacaris (student), grhasthas (householder), vanaprasthas (retired) and sannyasts 
(renounced). 
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The varnas were established in accordance with an individual’s 
nature (svabhava) and the asramas were established with respect to 
an individual's relationship to society.28 The system of varnas and 
asramas that Bhaktivinoda refers to is not the traditional caste Sys- 
tem of his time. In his opinion the existing caste system was only a 
remnant of that ancient and scientific vaijnanika-varnasrama system. 

Bhaktivinoda is critical of the prevailing caste system, 
particularly over the issue of birth as the selective criterion of varna. 
He equates this form of varnàsrama with smarta-dharma.29 He points 
out that originally the system of varnàsrama was pure and based on 
scientific principles, but gradually from the time of Jamadagni and 
Parasurama, the system became corrupt and deviated from its 
original purpose. As a result, a quarrel broke out between the 
brahmanas and Rsatriyas so the scientific system of varnasrama-dharma 
gradually degraded. Due to the selfish desires of the brahmanas, 
birth as the criteria of varna was inscribed into the Manu-samhita 
and other dharma-sastras.30 In frustration, the rebellious ksatriyas 
created Buddhism and the vaisyas created Jainism and both tried to 
bring the downfall of brahmanism. This weakened Vedic culture and 
eventually allowed outside mleccha kings to take control of India. 
The present caste system is the corrupted remnant of that originally 
pure scientific varnasrama-dharma. 


Bhaktivinoda notes that there is a natural system of varnasrama 
that functions within all human societies. He writes: 


When we consider the modem societies of Europe, what- 
ever beauty exists in these societi 


nature of ksatriyas adopt the mili lif 
have the nature of Stidras lo o ee aS 


ve doing menial service.3! 





28. Ibid.: Appendix V, 58. 

29. Ibid., 131: Appendix V, 59. 

30. Ibid., 109-110: Appendix V, 60. 
31. Ibid., 107: Appendix V, 61. 
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In its broadest sense varnasramais the system of rules of civilized 
life that pertain to physical, intellectual, social, and religious 
development. Every culture and every society has a set of cultural 
rules to regulate its civic life and the personal lives of its 
participants. No society can function without adopting the system of 
varndsrama to some extent. Bhaktivinoda writes, “In reality no 
society can smoothly carry on unless the varna system is more or less 
adopted.'? In Bhaktivinoda's opinion the ancient Greek, Roman 
and even the modern nineteenth century European societies are 
examples of natural varnasrama societies. However, even though 
these societies all show a natural form of varnasrama, he stops short 
of calling them scientific (vaijndnika) varnasrama. He continues, | 
“Though the nations of Europe follow the varna system to some 
extent, it is not scientific.33 . . . In Europe, and for that matter in all | 
countries except India, it is the nonscientific varna system that 
guides them.”34 

What Bhaktivinoda calls scientific (vaijnanika) varnasrama is the 
original Vedic varndsrama-dharma. The most distinguishing feature 
of Vedic varnásrama is that varna is not based on birth but on the 
psychological makeup and qualifications of the individual. In Vedic 
varndsrama the natural varnas and a$ramas are scientifically 
delineated to create a complex and highly specialized social system 
where the rules of society are directed not only towards the material 
advancement of society, but most importantly, towards its spiritual 
and ultimately its devotional development. In this way vaijnanika- 
varnásrama becomes a part of sadhana-bhakt.» ^ А 

The express purpose of Vedic varnasrama-dharma IS e паве 
human society from the lowest stages of material life to the highest 
stage of devotional fulfillment. This is accomplished by managing 
mankind's physical, mental, social, and spiritual life in accordance 
with devotional culture. The cultivation of devotion is the ultimate 


2. Ibid., 107: Appendix V, 62. 
33. Ibid., 107: Appendix V, 63. ae Е 
34. Ibid., 108: varna-vidhdnera auaijiánika pragavasthayai iurope (samksepatal bharata 
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35. Ibid., 131: Appendix V, 64. 
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purpose of the varnasrama-dharma. He writes, “The main purpose of 
varnasrama-dharma is to obey the laws of health, to cultivate and 
improve the faculty of the mind, to cultivate the social good, and to 
learn spiritual truth in order to cultivate devotion.36 . . . Therefore 
the observance of varnásrama-dharma is a necessity for the cultiva- 
tion of devotion.”37 Sadhana-bhakti can best be undertaken within 
the culture of scientific or Vedic varnásrama-dharma. 

The concern is raised that the practice of varndsrama-dharma 
can be overly elaborate and time consuming and often not in full 
harmony with the practice of devotion. It is asked: how much 
varnasrama-dharma should actually be undertaken by the sadhaka8 
and what should be the course of action when conflict arises 


between varnasrama-dharma and sadhana-bhahti239 Bhaktivinoda - 


answers by saying that if the body, mind, society, and spiritual life 
are not protected and nourished, there is little possibility that 
devotion can be cultivated. “If death is premature, or if mental 
disease arises, or if social revolution occurs, or if there is a lack of 
spiritual education, how can the seeds of devotion take hold in the 
heart?"? When varnasrama-dharma is abandoned arbitrarily without 
devotional purity, the bodily and mental demands of life lead to 
moral degradation. He insists that the practice of varnasrama- 
dharma is necessary for the cultivation of devotion in spite of its time 
consuming and elaborate nature.4! In the end, he suggests that the 


cultivation of devotion will shorten the course of varnasrama- 


dharma? and he advises the devotional practitioner to progress 
slowly, step by step, 


0 and gradually leave those portions of 
varnasrama-dharma that are contrary to devotion.4 





36. Ibid., 174: Appendix V, 65. 
37. Ibid.: ataeva. sei dharmera anukülye bhaktir anusilana karibe/ bhakty-anusilanera 
ва e palana karā prayojana haiyāche/ 
- A sādhaka is a person who performs sadh, igi i 
39. CS, pt. 1, 174175: Appendix V, 66, — "^ gious Practice. 
40. Ibid.: Appendix V, 67. 
41. Ibid.: Appendix V, 68. 
42. Ibid.: Appendix V, 69. 
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Just how the rules of varnasrama-dharma become sanctified 
through the process of vaidhi-bhakti-sadhana is explained in the fol- 
lowing way. Vidhis are of two kinds, primary rules (mukhya-vidhi) and 
secondary rules (gauna-vidhi).^^ Those rules which pertain directly to 
devotion, such as hearing divine lila, chanting the holy name, see- 
ing the sacred image, and surrendering to guru are mukhya-vidhi 
because “the direct fruit of the vidhi is God's worship (ираѕапа) 5 
The sixty-four elements (angas) of vaidhi-bhakti-sadhana that Rupa 
Gosvàmi mentions fall within the category of mukhya-vidhi. 

Secondary rules are those indirectly related to God's worship. 
For the most part these are the rules of varnasrama-dharma. 
Bhaktivinoda gives the following example: By taking a morning 
bath the mind becomes calm because the body is cool and free of 
disease. Although the direct result of bathing is mental calmness 
and physical cleanliness, and not devotion per se, it does happen that 
the worship of God is improved through bathing. Consequently, 
when bathing is done in relation to the worship of God, it becomes 
a secondary aspect or gauna-vidhi of sadhana-bhakti.*e Similarly, the 
other rules of varnasrama-dharma, when undertaken in relation to 
devotion, benefit devotional life and thereby are converted into 
gauna-vidhi. This can only take place when the rules of mukhya-vidhi 
have first been firmly established in the life of the sadhaka. The rules 
of mukhya-vidhi work in conjunction with varnasrama-dharma. 
Through vaidhi-bhakti the heart of the sadhaka is cleansed and 
prepared for the next step along the path of devotion, raganuga- 
bhakti-sádhana. Until that time, however, Bhaktivinoda warns: 


So long as deep attachment (raga) for Krsna has not 
arisen, the sddhaka must be devoted to Krsna out of a 


sense of duty by adopting the primary and secondary rules 
of devotion.47. . . Raga is rare, but when it arises the vidhis 





44. Ibid., 20: ix V, 72. ERA OE. 
id., 20: Appendix halai bhagavad upasana/ vidhi o upasanara mad- 
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no longer hold the sadhaka. However, until that time it is 
the main duty of a person to be guided by vidhis. . . . It is 
only the most fortunate and highly competent person 
who is able to walk the path of raga.48 


In the initial stages the effectiveness of vidhis is based on a sense 
of duty, a hope of a future reward, or a fear of sin. Duty, hope, and 
fear, however, do not constitute pure motives of worship.4 
Eventually the path of vaidhi-bhakti-sadhana matures and a state of 
internal desire called raga arises as the practitioner wishes to 
practice devotion free of any sense of duty, hope, or fear. 
Bhaktivinoda further points out, *Fear and bope are contemptible. 
When the intelligence of the practitioner develops he gradually 
gives up fear and hope and begins to follow sastra out of a sense of 
duty alone. That sense of duty cannot be abandoned until the state 
of raga towards God develops.”5° This is how the path of devotion 
gradually transforms itself from a state of obligation to a state of 
spontaneous passion, called raga. The manifestation of raga is the 
ultimate goal of vaidhi-bhakti. When raga springs forth in the heart 
of the sddhaka, devotional life takes on a new vibrancy as the door 
to raganuga-bhakti-sadhana opens wide. 


Raganuga-bhakti-sadhana 

As raga arises in the heart of the sadhaka he is no longer content 
to follow the rules of bhakti in a passive state. Instead he intensely 
desires to experience Jil directly as a participant. In such а 
condition the sadhaka is ready to adopt the path of raganuga-bhakti- 
sadhana.5! Bhaktivinoda describes this condition: “When lobha for 
the path of raganuga arises, the sadhaka should approach the proper 
guru with great humility. Examining the disciple’s inclinations, the 
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guru should instruct the disciple and introduce his bhajana along 
with the details of the disciple’s siddha-deha."52 

The term siddha-deha is significant. Literally siddha-deha means 
“perfect body." In the context of raganuga-bhakti-sadhana the siddha- 
deha is the "spiritual body" that the sadhaka uses to participate with- 
in lila. This is where the influence of Gopalaguru Gosvami and 
Dhyanacandra Gosvami and the post Rupa tradition of sadhana- 
bhakti become clear in Bhaktivinoda's approach to sadhana. 

There is no need to elaborate on the details of Rupa Gosvami's 
system. Instead we will summarize by saying that unlike vaidhi-bhakti, 
raganuga-bhakti involves the transformation of identity. This change 
of identity is accomplished as the sadhaka patterns his internal 
feelings and activities after one of the exemplary characters among 
the residents of eternal Vrindavan. By approximating the internal 
feelings and activities of these eternal residents the sadhaka learns to 
develop a frame of mind and mood similar to those within 
Vrndávana-lilà. In fact, the sadhaka learns to participate within lla 
through one of the five primary relationships: Santa, dasya, sakhya, 
vàlsalya, and madhurya. Rupa Gosvami, however, does not 
specifically mention the siddha-deha or "spiritual body" that the 
südhaka uses to practice raganuga-bhakti-sadhana. This is a later 
development and one of the most prominent features of 
Bhaktivinoda's sadhana. 

The following example, cited from the Jaiva-dharma, shows how 
the path of raga-bhakti is initiated, how siddha-deha is adopted, and 
how transformation of identity actually occurs. Vijaya Kumara and 
Vrajanatha, two fictional but typical sixteenth century Vaisnavas, arg 
disciples of Raghunātha Dāsa Babaji in Navadwip. Vijaya is married 
with a family and Vrajanatha is about to get married. Raghunatha 
Dasa is a siddha-purusa or a master of esoteric devotional practice. 
After learning the tenets of vaidhi-bhakti and becoming established 
in that sadhana, Vijaya and Vrajanatha approach their guru with the 
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intention of requesting initiation into the path of raganuga-bhakti, 
The scene opens as follows: "A wonderful feeling arose in the 
minds of Vijaya Kumara and Vrajanatha, both unanimously decided 
to be initiated by Babaji Maharaja who was a master in the spiritual 
field. . . . The next morning they finished their bath in the Ganges, 
put on twelve marks of tilaka, and went to Raghunatha Dasa Bàbaji 
where they prostrated themselves at his feet.”53 Vrajanatha asks, 
“What is raga?” Babaji answers by explaining the many details of 
raganuga-bhakti-sadhana. Finally, Vrajanatha asks the most important 
question, “What kind of raganuga-bhakti are we qualified for?"5 In 
other words: how is the s@dhaka to know in which relationship he 
belongs and which ragatmika-bhakta he is to follow? Babaji answers: 


My child, minutely study your nature (svabhdva), and 
according to your nature and feelings (ruci), cultivate the 
appropriate sentiment (rasa). Attend to one who is eter- 
nally perfected in respect to that rasa. You must examine 
your feelings exclusively. If you have feelings for the path 
of raga, then act according to those feelings, but so long as 


you have no feelings for the path of raga, you should have 
firm faith in the path of vaidhi-bhakti."55 


Accordingly, Vijaya Kumara describes how he has been listening 
to the activities of Sri Krsna from the Bhagavata for a long time and 


has become inclined to hear about the а of Radha and Krsna in 
the mood of Srimati Lalita 





53. JD, 369: Appendix V, 78, 
54. Ibid., 381: amadera ki 
55. Ibid.: Appendix V, 79 
56. Ibid., 381-2. 
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her: she will smile on me out of infinite grace and put them round 
the neck of Radha and Krsna.”58 Babaji responds, “May rour desse 
for service (sevà) be fulfilled, I bless you. . . . My son. go on pracüc- 
ing raganuga-bhakti in this way, but externally let the practice of the 
various limbs of vaidhi-bhakti continue."59 

Vrajanatha then says, "My master, whenever I study the loving 
activities of Sri Krsna, I feel the urge to follow in the footsteps of 
Subala.” Babaji asks, “What things are you inclined to do:^ 
Vrajanatha responds, “I would like to fetch the calves as a compan- 
ion of Subala. Sitting nearby, Krsna plays on His flute, and being 
favored by Subala, I let the calves drink water and bring them to 
Krsna—this is my heart’s desire.” Babaji says, “I bless you that you 
may serve Krsna in obedience to Subala. You are eligible to cultivate 
the sentiment of friendship (sakAya-rasa) .”61 

Here both Vijaya and Vrajanatha are preparing to follow what 
Rupa Gosvami has defined as, “that (method of bhakti) which 
follows the ragatmika-bhakti clearly manifest in the inhabitants of 
Vraja." This, of course, is ragdnuga-bhakti-sadhana. Vijaya will follow 
the mood of ragatmika-bhakti demonstrated by Lalita Devi according 
to the mddhurya-rasa, and Vrajanatha will follow the mood of 
ragatmika-bhakti expressed by Subala as sakhya-rasa. They will 
respectively study the lila activities of these rügàtmika-bhaktas as they 
gradually internalize the feelings of these paradigmatic individuals. 

There is just one more aspect to this story that reflects the fur- 
ther developments beyond Rupa Gosvámi's original definition of 
raganuga-bhakti-sadhana, Both Vijaya and Vrajandtha ask, ‘What 
more remains to be done in this respect? To which Babaji replies, 
"Nothing at all, except that you must know the name, appearance, 


58. Ibid., Appendix V, 80, 
59. Ibid.: Appendix V, 81. ' dakhana takhana 
60. Ibid.: prabho, йтї yakhana vakhana Mysa ña анима м È ere е 

alera апи ша haiya thakite оахапа Janmaya (Nubala is one o "eee o 
friends.) ў ber. 
61. Ibid.: Appendix V, 82. ' 
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garment, and so on, of your spiritual body (siddha-deha). Come later 
and I will tell you.” Bhaktivinoda concludes as follows: 


On that day Vrajanatha and Vijaya considered themselves 
blessed, and with great delight, set themselves to follow 
the path of raga. Externally everything remained as 
before; all their manners were like those of a man, but 
internally Vijaya Kumara was imbued with the nature of a 
woman and Vrajanatha assumed the nature of a cowherd 
boy. 


The final statement of Babaji, “You must know the name, 
appearance, garment, and so on, of your spiritual body (siddha- 
deha),” is indicative of that part of the later tradition of raganuga- 
bhakti-sadhana that has to do with how transformation of identity 
takes place. This is a key element. 


After Rupa Gosyami, the tradition of raganuga-bhakti-sadhana is 
dominated by many important personalities, among whom are 
Gopalaguru Gosvami, Dhyanacandra Gosvami, Narottama Dasa 
Thakura, Visvanatha Cakravarti and Siddha Krsnadasa Baba.© 
Gopalaguru Gosvamti, Dhyanacandra Gosvami, and Siddha 
Krsnadasa Baba have each composed a paddhati, or manual, 
outlining the details of raganuga-bhakti-sadhana.66 Collectively these 


63. JD, 383: Appendix V, 83. 
64. Ibid.: Appendix V, 84. 
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works are known as the paddhati-traya, and they comprise the 
bhajana-paddhatis for the Caitanya Маіѕпауаѕ.67 We have mentioned 
that among these personalities, Gopalaguru Gosvami and 
Dhyanacandra Gosvami are prominent in Bhaktivinoda’s writings. 

None of these followers of Caitanya discusses the path of vaidhi- 
bhakti-sádhana to any extent; instead they focus their attention on 
raganuga-bhakti-sadhana. Under their influence three new 
developments are introduced. The first is the creation of a 
specialized form of spiritual practice called manjari-sadhana in 
which the sadhaka in meditation assumes the identity of a young 
maidservant (manjari) in Krsna-lila. The second development affects 
the manner in which spiritual identity is assumed, called siddha- 
pranáli-diksà or sometimes ekddasa-bhava. The third is a 
formalization of the process of remembrance (lila-smarana) called 
asta-kaliya-lila-smarana. Each of these developments is represented 
in the sadhana of Bhaktivinoda. 

Gopdalaguru and Dhyanacandra are specifically mentioned in 
Bhaktivinoda’s Jaiva-dharma when Vijaya Kumara and Vrajanatha 
travel to Puri to meet them for instruction. Vijaya and Vrajanatha 
are told to find Gopalaguru, “in the house of Kasi Misra at $u 
Purusottama." There they hear that, “At the house of Kasi Misra in 
Puri, $ri Gopalaguru Gosvami, the disciple of Sri Vakre$vara, now 
occupies the honored seat of $riman Mahaprabhu.”® They are told 
to have dargana of his lotus feet and take his instruction respectfully. 
Bhaktivinoda tells us that, “Sri Dhyanacandra Gosvami Was арап 
master in all subjects, and in the matter of worship of Hari espe- 


same title, Śri Gaura-govindarcana-smanana-paddhati The S8 Gaura-govindarcana-pad- 
dhati is by Siddha Krsnadasa Baba. ë 

67. Dhyanacandra’s paddhati is identical to Gopalagun s work Ras that he has 
added items about gaura-lila-smaraua, including siddha-deha-disina š Gaura-lila. 
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cially he was second to none. He was the first and foremost of all the 
disciples of Sri Gopalaguru Gosvami. He gave instruction on all the 
principles of bhajana to Vijaya and Vrajanatha, considering them 
competent to learn the matter of worship.” There is no question 
that Bhaktivinoda held both Gopalaguru and Dhyanacandra 
Gosvamis in high esteem.?! 

When Babaji says to Vijaya Kumara and Vrajanatha, “You must 
know the name, appearance, garment, and so on, of your spiritual 
body" he is referring to the specific manner in which the 
transformation of identity takes place as described in the paddhati- 
traya. In these works a third level of initiation called siddha-pranal- 
diksa is described where eleven aspects (ekadasa-bháva) of a spiritual 
identity are given to the sadhaka by the guru.”? These eleven aspects 
characterize the internal spiritual persona, usually of а mafijari, that 
allows the sadhaka to participate within Krsna-lilà. The word mañjari 


refers to a young maid who serves the needs of Radha and Krsna in 
madhurya-rasa.73 


Siddha-pranali 
In the final chapter of the Hari-nàma-cintàmami (1900), 
Bhaktivinoda describes stddha-pranali-diksa as follows: “In order to 
fulfill one’s ambitions for attaining wjjuala-rasa [ madhurya-rasa] 
there are eleven items that form one’s spiritual identity: relation- 
ship (sambandha), age (vayasa), name (mama), form (rüpa), group 





70. Ibid., 484: Appendix V, 85. 
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(yütha), dress (veía), assignment (ajna), residence (Jasa), service 
(seva), highest ambition (parakastha), and feeling one's self protect- 
ed and maintained (palyadasi)."^ These eleven items are conferred 
on the disciple by the guru during initiation to define an internal 
spiritual identity that the sadhaka gradually uses to participate with- 
in Krsna-lila. 

Just how such a spiritual identity is implemented is described as 
follows: “The sadhana is executed in five progressive stages: sravana- 
dasa (the stage of hearing), varana-dasa (the stage of accepting), 
smarana-dasa (the stage of remembering), apana-dasa (the stage of 
maturing), and sampatti-dasà (the stage of attainment).”75 

Regarding the first stage, sravana-dasa, Bhaktivinoda writes: 
“One should approach a guru who is considered more advanced 
than one’s self and hear the principles of bhava from him. This is 
the stage of hearing. There аге two aspects of bhava-tattva that you 
must consider: the eleven components of your own spiritual 
identity, and Krsna-lila."16 

After this comes varana-dasd, or the stage of accepting the 
eleven aspects of a spiritual persona. This is the most interesting 
stage. Bhaktivinoda writes: “When /obha arises upon hearing 
Radha’s and Krsna’s lila, the disciple may ask at the feet of his Guru, 
“О reverend sir, how is it possible to attain such lila?" If pleased with 
the disciple, the guru will then mercifully explain the principles of 
lila in relation to the sadhaka's internal identity saying, "You may 
enter йїп this way. After hearing with innocence about this sacred 
mood, you shall accept this within your own heart.’ This is the stage 


of acceptance called varana-dasa. `1 


the identity of a manjart 
as maidservant. Usually 


or female servant. The талат} is a kind of gopi who serves 
a manjar is between the ages of 12 and 16 years and is 


under the care of a main sakhi (female friend) such as Lalità or Visakha. The mañ- 


jari serves the needs of both Radha and Krsua by serving betel nut, bringing water, 


fanning, combing and braiding hair. entertaining with music and dance, and so on. 


74. HC, 15/27, p. 153: Appendix V, $$. 
75. Ibid., 15/28, p. 154: Appendix V. 89. 
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Varana-dasa is the stage when the ekadasa-bhdva or the eleven 
aspects of internal identity are conferred: The first item is called 
sambandha or relationship. According to Bhaktivinoda sambandha 
means serving Krsna through one of the five primary relationships 
known as Santa, dàsya, sakhya, valsalya, and тааћитуа. In the 
Caitanya-sampradaya, the main emphasis is on mádhurya-rasa; 
consequently, the paddhatis discuss ragdénuga-bhakti-sadhana only in 
relation to maijari-sadhana. In fact, Vrajanatha's adoption of sakhya- 
таза is a rare instance and one that shows that the aspects of an 
internal spiritual identity may be applied to all of the major rasas. 
However, the later tradition does not accommodate any of the 
relationships other than mádhurya-rasa, and even within that 
relationship the focus is on a very specific form of mddhurya-rasa 
called maiijar-sadhana. But according to Bhaktivinoda, the ekadasa- 
bhava could be applied to any of the relationships. 

Bhaktivinoda builds on Rupa Gosvami's original idea of 
sambandha as one of the five primary relationships and thereby 
broadens the meaning of sambandha to include all primary 
relationships. If the primary relationship is vátsalya, for example, 
then the nature of that relationship will determine the details of the 
other ten items of internal identity. This is an important innovation 
ог perhaps restoration by Bhaktivinoda and it shows how the 
tradition of raganuga-sadhana can be expanded beyond just the 
madhurya-rasa. Unfortunately, Bhaktivinoda does not discuss the 
specific details of attaining an internal persona within any of the 
relationships other than madhurya-rasa. In the case of Vrajanatha, 
who chooses sakhya-rasa, Babaji asks him to return later to hear the 


eleven items of his spiritual persona as a cowherd. But that is the last 
we hear of the matter. It wo 


details of Vrajanatha's spir 
Because Bhaktivinoda does 
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girl between ten and sixteen уеагѕ.78 In fact we will find that age 
becomes very specific. Bhaktivinoda, for instance, has an age of 
twelve years, six months and ten days in his manjari-svarüpa. 

The third item is name (mama). Bhaktivinoda writes, "If you are 
inclined to follow in the footsteps of a particular sakhi of $ri Radha, 
your name will follow her name. Your guru knows your spiritual sen- 
timents and accordingly he will select a suitable name as your eter- 
nal name.” Bhaktivinoda's mañjarī name is Kamala Mañjari. 

The fourth item is bodily complexion or form (rupa). This is 
described as follows: “When you have identified yourself as an ado- 
lescent damsel with beaming youth and beauty, then your guru will 
indicate your bodily complexion. Ah! Without brilliant effulgence 
and personal beauty how can you become a maid in the group of Sri 
Radha?”80 Bhaktivinoda’s bodily complexion is that of lightning. 

The fifth item is group (уйла). This is described as follows: 
“Srimati Radhika is the leader of the group. In Radharani’s group 
each of the eight chief sakhis form subgroups called ganas! 
According to your internal feelings, Sri Gurudeva will place you 
under the protection of Sri Lalita’s gama.”82 There are eight chief 
gopi friends of Sri Radha known as parama-prestha-sakhis, and each 
maijart is a member of one of these groups. Bhaktivinoda is within 
Sri Radhika’s group (yūtha)and Lalita’s subgroup (gana). 

The sixth item is dress (vesa). Bhaktivinoda describes this as fol- 
lows: "According to the seva that you are to perform you will be 
instructed in the appropriate fine arts. Your guru will instruct youin 
the most suitable qualities and dress." Bhaktivinoda's dress is like 





78. JD, 616: kaisora dice vayasa-dasa vatsara haite sola vatsara paryanta kaisora/ 
thakei vayah-sandhi bale/ š А n 
79. Ibid.: vraja-lalanadigera varnanàte tomara rucigata sevara ir 
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a cluster of stars. 

The seventh item is assi 
is of two kinds, permanent 
sevü your most compassionate ; ! 
should do in respect to asfa-kali on: besides 
that, if she sometimes instructs vou in some other service, that is 
occasional sev@ which you should similarly attend toS 
Bhaktivinoda’s siddha-pran@li chart also includes the following 
statement regarding assignment: “My group leader is Lalita, who is 
graceful and skilled in all arts. She is a constant companion of $i 
Radha. I always follow her orders and consider myself her 257.77 

The eighth item is residence (nivàása). Bhaktivinoda explains 
residence as follows: “То eternally reside in Vrindavan is the mean- 
ing of nivdsa. The sadhaka takes birth as а gopiin a particular village 
in Vraja. Then she will marry some gopala from another village. But 
being attracted to the sound of Krsna's flute, she will take up resi- 
dence ina cottage near Radha-kunda in the grove of the sakhi to 
whom she is devoted. This is the perfect home for a тайап. 
Parakiya-bhavds$ is her eternal mood. "9 Bhaktivinoda's residence is 
at Svananda Sukhada Kunja. 

The ninth item is service (sev). He writes, “You are a servant of 
Radhika; therefore to render pure service to Her is your permanent 
duty. When you go to meet Sri Krsna ata solitary place by Her com- 
mand, if He expresses a desire to consort with you, you must not 
yield to Him, as you are a maid, confidante to Sri Radha alone. 
Without Her permission you cannot independently serve Sri Krsna. 
Although you possess equal love for both Radha and Krsna, your 
love for the Service of Krsna is subservient to your love for the ser 
vice of Radha. This is the meaning of зейй and your sevā is to assist 
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ei itis mixed with aguru and burned (the Tammer smoke 
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Feet. 

tenth item is divine cherished ambition ( Ратйййыйй).. 
oda describes this as follows: “Let me attain the sevi. Form. 
ities of Sri Вара Maijari.?! By following in Her footsteps 
g with the other sakhis and marijaris, let me begin Radha and 
Rrsna's mitya-sevd this very day. This mood is called divine 
cherished ambition.” 

The eleventh and final item of one's siddha-deha is the feeling of 
being protected and maintained (paivdast) by one of the asta-sakhis 
(group leaders-ganesvaris). Bhaktivinoda's diksa-patra reads as fol- 
lows: “I am looked after by Lalita-devi, for she knows the essence of 
everything. I reside in her Sri kuñja mandira and follow her every 
order, for by doing so, instantly Rādhā Крах seva will be available 
to me.” The manjari-sadhaka feels submission to a particular gopi — 
who acts as her maintainer. This completes the eleven items of е 
ekādaśa-bhāva that form the basis of a spiritual persona within Krsna- 
lila. Through these eleven items the sadhaka is able to foc 
internal reality that is eventually meant to surpass the 
external physical reality. is 

To this description Bhaktivinoda adds one 
qualification: the spiritual persona must match the nai 
and psychology of the sādhaka. He writes, “AU 
acceptance, after discerning one's own тис or | 
should humbly declare at the guru's feet: "Lo 
Whatever identification you mercifully give. В 
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is for this feeling, thus I am satisfied in accepting your command. ”94 
Bhaktivinoda explains that the siddha-deha is the soul's most 
precious possession so it must correspond in every way to the 
sadhaka's personal choice. If not, the required motivation to attain 
such a spiritual body will be lacking. He advises, "If there is no liking 
for the assignment of the spiritual body then one should candidly 
declare one's own liking at the feet of the guru. Upon reflection the 
guru will give a different persona. If there is liking for it, then one's 
proper persona will become manifest."5 He continues, “At that 
time, the disciple must take full shelter of his guru and say, ‘I accept 
this [ ekddasa-bhava] which you have given me as my own, not only in 
this life, but also after death. "96 

The manner in which Bhaktivinoda regards the conferment of 
the siddha-deha is according to the emotional and psychological 
makeup of the sadhaka.? In contrast, David Haberman mentions 
two theories that illustrate how the siddha-deha is traditionally 
received. He calls one the "inherent theory" and the other the 
"assigned theory."9* According to the “inherent theory" every jiva 
already has an existing eternal siddha-deha. During initiation, the 
guru "sees" the initiate's eternal identity in йа by meditation and 
reveals this true identity to the sadhaka, who then begins the prac 


tice of raganuga-bhakti and eventually discovers for himself the real- 
ity of his eternal identity. 


According to the "assigned theory" the guru assigns the 


appropriate siddha-deha to the initiate. The siddha-dehas are like 
shiny new cars," as Haberman quotes one modern commentator, 
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that are assigned to the appropriate candidate according to the 
design of God through the mystic perception of the guru. In both 
theories, numerous inspiring stories abound to prove and illustrate 
how the sadhaka receives his actual inner form. While visiting 
Vrindavan, I, like David Haberman, heard many of these amazing 
and mystical anecdotes. 

According to Bhaktivinoda, the act of receiving a siddha-deha is 
an attempt to match the psychological and emotional temperament 
of the sadhaka with the mood of the particular rasika relationship. It 
is less the result of a mystical intervention by the guru and more a 
mutual decision between the guru and disciple. At the time of 
siddha-prandali-diksa, the candidate approaches the guru and 
together they decide on the appropriate spiritual persona for the 
disciple according to the internal ruci or feelings of the sadhaka. 

Bhaktivinoda's approach seems to include more psychological 
and empirical input than what traditionally may be the case. As one 
becomes more and more purified through devotional practice 
one's natural (sahaja) spiritual condition develops. Such an 
emotional and psychological condition may be taken as a reflection 
or indication of one's inherent spiritual condition. The devotional 
feeling that one experiences in the phenomenal body is used to 
help decide the appropriate spiritual identity. 

And, most important of all, if after some ume the sadhaka feels 
that his identity is not suited to his internal disposition he may again 
approach the guru for an adjustment ога new identity altogether.” 
Thus the disciple receives an appropriate siddka-deha through a 
cooperative effort between the guru and disciple rather than by a 
flash of spiritual revelation by the gum aboae. 

For Bhaktivinoda the ekadaseShave is а mediane system, per 
haps we could even suggest a technical device. used хо lead the dis- 
ciple to a realization of his or her tue jener ideada Whar the gum 
bestows on the disciple is not the suidhavdeha Geely, but a working 
model of a siddha-deha. This sews © de a squaicame empirical 
innovation, and certainly it is one Whai BS 
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task of interpreting the process of ragaánuga-bhakti-sadhana in the 
context of modernity. 

The final stages of the siddha-pranali process, smarana-dasa, 
apana-dasa, and sampatti-dasa simply involve the practice, maturing, 
and fulfillment of Rla-smarana in one's manjari-svartipa. These final 
stages describe a gradual strengthening of the meditative process as 
the sadhaka becomes increasingly adept in the use of siddha-deha 
during meditation. 

Interestingly, Bhaktivinoda provides a letter of initiation (dzkga- 
patra) that outlines the details of his siddha-deha. І include a repro- 
duction of a handwritten copy of the diksa-patra in Bengali (p. 202) 
along with its transcription and translation (р. 232-233) that I orig- 
inally obtained from Bhaktivinoda's maternal family home. The 
diksa-patra gives both the siddha-pranali and the ekádasa-bhava for 
Bhaktivinoda’s entire dzkgá line running back to Sri Jahnava Ma, the 
wife of Nityananda Prabhu. 

To substantiate the information found in the diksa-patra, we find 
that in the Siddhi-làlasà section of the Gita-mala, one of Bhaktivi- 
noda's song books, he includes a selection of verses where he 
describes his maijari-svarüpa as follows:100 


My bodily complexion is like lightning and the color of 
my dress is like a cluster of stars. My name is Kamala 
Manjari, Iam eternally 12 1/2 years old, and my residence 
is called Svananda Sukhada Kunja. My sevd is to bring 
camphor and I am in Lalita’s group. Our party leader is 
Sti Radha, and the Lord of my Goddess is $ri 
Nandanandana [Krsna]. They are the treasure of my life. 
My greatest hope is to attain yugala-sevà like that of Sri 
Rupa and the other manyjaris. Certainly I shall reach that 
goal because I have strong faith. When will this das; attain 
perfection and make her residence at Radha-kunda? 
Always Serving Radha and Krsna, she will give up the 
memories of the past. While Serving the lotus feet of the 





100. We should also note Narottama Das 
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not to mention the details of one’s апанар One/should boc 
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daughter of Vrsabhanu [Sri Radha], I shall be protected 
and maintained by Her. I shall always try to make Sri 
Radhika happy. I know that Krsna’s happiness lies in 
seeing Radha happy. I shall never desire to give up the 
lotus feet of Radha to mix personally with Krsna. The 
sakhis in my group are my best friends, as well as my 
teachers in the art of loving Radha and Krsna. Following 
them, I shall serve Radhika’s lotus feet, which are like 
wish-fulfilling trees.”!0! 


If we compare this description with the information found in 
Bhaktivinoda’s diksa-patra we find that they match perfectly. All this 
evidence shows that Bhaktivinoda personally participated in and 
promoted the path of raganuga-bhakti-sadhana that included the 
process of siddha-pramali as defined by Gopalaguru and 
Dhyanacandra Gosvamis. 


Asta-kaliya-lila-smarana 

The adoption of the siddha-deha and manjar-sadhanaare still not 
complete unless there is a setting in which to activate one's spiritu- 
al identity. This is accomplished by the use of asta-kaliya-lila-smarana. 
We have seen how the Bhàgavata recommends the hearing, glorifi- 
cation and remembrance of the name and activities of bhagavan Sri 
Krsna, called Jila-smarana. In its most basic form Ula-smarana 
involves meditating on the worship and activities of Krsna as 
described in the Bhdgavata and related texts. ir 

The system of asta-kaliya-lila-smarana 1s a formalization and 
extension of lila-smarana whereby Krsna’s day in Vrindavan is divid- 
ed into eight time periods—night's end, early morning, MR 
midday, afternoon, sunset, late evening and night—and where eac 
period includes a particular pastime activity that the practitioner 
learns to visualize and meditate upon.” 





Gité-mala, ed. Srila Bhaktikusuma ши 
(Sridham Mayapur, Nadiya: Shri Caitanya Math), 498 Sri-gaurabda: Siddhi-lalasa 


š :dha аза.) Appendix V, 104. 
VIII/1-4: IX/1—3. (Translations by Haridhama Dasa.) i Ek а 
102. JD, 598: arthat nisanta, pratah, purvahna, madhyahna, aparahna, svayam, pre 
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Here is one example of morning (ртӣѓаћ) 1а. Vijaya asks 
Gopalaguru Gosvami, "What are Krsna's morning activities?" 
Gosvàmi answers: 


In the morning Sri Krsna is awakened by Mother 
Yasoda, and after quickly rising from bed, He brushes His 
teeth along with $ri Baladeva. Then, with His mother's 
permission, He eagerly goes to the gosald to milk the cows. 

Sri Radha is awakened by some of the older sakhis and 
rises from bed. Then She brushes Her teeth, and after 
being massaged with oil, etc., She goes to the sndna-vedi 
(bathing platform). She is bathed by Lalita and the other 
sakhis, and then enters the dressing room, where She is 
adorned with a beautiful dress and ornaments, delightful 
perfume, garlands and ointments. 

After that, Mother YaSoda sends one of her maidser- 
vants to ask Radha’s mother-in-law to allow Srimati and 
Her sakhis to come quickly and cook. 

Sri Narada said, “О Devi, why does Mother Yasoda call 
for Sri Radha when Sri Rohini is known as the foremost of 
all cooks?” | 

Sri Vrnda replied, “Maharsi Duryasa has personally | 
given a boon to Sri Radha. 1 previously heard this from | 
the mouth of Sri Katyayani. Durvasa has said, ‘O Devi 
(Radhe), by my grace, whatever food You cook shall be 
very delicious and challenge the taste of nectar. Whoever 
eats this food will have his longevity increased.’ For this 
reason, Mother Yasoda always calls Sri Radhika for cook- 
ing. She considers, ‘By my son eagerly eating the delicious 
and pure food prepared by the hand of Šrī Radha, He 
shall have a long іе,” | | 


zi After receiving the permission of Her mother-in-law, 
Sri Radha and Her sakhi-gana proceed in ecstasy to the 
home of Nanda Maharaja to do the cooking. 


Krsna and the others milk all the cows, and then, by 


aharaja, Krsna returns to His 
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clothing, a fresh garland, and sandalwood paste. In this 
way, He looks very beautiful. Then, the hair above His 
forehead and neck is tied into a topknot, and on His fore- 
head (ilaka in the shape of a glowing moon is painted. His 
beautiful hands and arms are adomed with bangles, 
bracelets, armlets, and a jeweled seal ring. He wears an 
attractive necklace on His chest, and makara shaped ear- 
rings on His ears. After being called repeatedly by His 
mother, He takes her hand and enters the dining hall 
along with Sri Baladeva and the sakhas. 

Surrounded by His mother and the sakhas, Krsna eats 
various kinds of food preparations. At this time, Krsna 
and the sakhas crack funny jokes and make each other 
laugh. Submerged in this Aasya-rasa, they gradually finish 
their meals. After rinsing His mouth, Krsna rests for a 
short while, lying comfortably on a soft bed. Then He and 
the sakhas divide and eat the tambüla offered by the ser- 
vants. $ri Radha secretly watches while Krsna blissfully eats 
His meal, and then, when called by Mother YaSoda, She 
shyly takes Her meal while surrounded by Sri Lalita and 
the other sakhis. In this way, pratah-seva is performed.10? 


The system of Asta-kaliya-lila-smarana provides a structured 
framework around which the sadhaka learns to meditate. It becomes 
the setting for the sadhaka's participation within Ша. The eight time 
periods of asta-kaliya-lila-smarana form a meditative cycle that allows 
the südhaka to track the activities of Radha and Krsna throughout 
their entire day and night, and thereby include himself within these 
activities. The goal is to perfect the smarana process until it can be 
performed without interruption and raised to the intensity of 
samadhi. Manjari-sadhana, ekádasa-bhava, and asta-kaliya-lila-smarana 
combine to form a meditative system that alters one’s identity and 


allows entry into a rasika level of reality known as Krsna-lila. 


The südhaka, however, is not restricted solely to these activites 
framework is learned, 


described in received texts. Once the basic do not conflict 
the sádhaka is free to create activities as long as they do not co 


Dhyanacandra Gosvami, $n Gaura-govin- 
dited by Haridhama Dasa (Los Angeles: 





108. Translation by Haridhama Dasa. See: 
darcana-smarana-paddhati. Translated and e 
SRI, 1993.), 96-98. 
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with each other in terms of rasa. Understanding the relationships 
between the various rasas and knowing what can be mixed with what 
is extremely important. The Caitanya theologians have discussed in 
great detail the particulars of combining the numerous rasas. 

What I have described in the form of manjari-sadhana, siddha- 
pranáli-diksa, and agta-kaliya-lila-smarama are highly specialized and 
technical approaches to Krsna bhakti that are solely based on the 
cultivation of rasa. From Narottama Dasa and the discussions of 
siddha-pranali апа asta-kaliya-lila-smarana as taught by Gopalaguru 
and Dhyanacandra Gosvamis till the time of Visvanatha Cakravarti 
in the eighteenth century, this type of raganuga-bhakti-sadhana 
became the main form of sddhana-bhakti in the Caitanya- 
sampradaya. It was this kind of sadhana, developed in this early 
period of the Caitanya-sampradaya, that was actively practiced and 
promoted by Bhaktivinoda. 

In Bhaktivinoda’s middle and later writings, he regularly refers 
to manjar-sadhana, ekadasa-bhava, and asta-kaliya-lila-smarana. 
Considering that these practices are standard for those following 
raganuga-bhakti-sadhana within the Caitanya-sampradaya, we con- 
clude that Bhaktivinoda’s sadhana is entirely orthodox, but with two 
important differences: First, the manner in which he interprets the 
awarding of the siddha-deha by the guru; and second, his expansion 
of the system of ekddaSa-bhava to the rasas other than madhurya-rasa. 


If we return briefly to the incident that is described in the Jaiva- 
dharma where Vijaya and Vrajanatha receive their siddha-deha there 
are some important conclusions about  Bhaktivinoda's 
interpretation of raganuga-bhakti-sadhana that we can learn. It 
appears that the path of raganuga-bhakti-sadhana is not beyond the 
reach of the so-called ordinary sadhaka, but is a path of devotion any 
serious sadhaka may hope to enter upon. Recall that Vijaya Kumara 
isa married man and Vrajanatha is a young man about to become 
married. In fact, immediately after Vrajanatha's acceptance of 





104. For examples see: CS, Eng., pp. 
D 8° pp. 211, 213, 214, JD, Eng., pp. 562, 548, HG P: 
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siddha-deha, Vijaya begins to arrange for Vrajanatha’s marriage. At 
first Vrajanatha expresses his desire not to marry, but after 
consulting their guru, he agrees.!05 Speaking to Vrajanatha, Babaji 
MahaSaya says, “You are the subject of Krsna’s mercy; you may serve 
Krsna by making your household the household of Krsna. Let the 
world carry on according to the teachings of Mahaprabhu. ... Do 
not think that while living as a householder one cannot attain the 
supreme state of the love of Krsna. Most of the recipients of 
Mahaprabhu’s mercy аге householders.”!% Tt is clear from this 
incident that marriage is no bar to raganuga-bhakti-sadhana if one 
has the aptitude. Bhaktivinoda's own life as a householder with 
fourteen children is a prime example of a married devotee 
practicing raéganuga-bhakti-sadhana. 

In this respect Vrajanatha is typical. He is a young man with a 
mother who is concerned about his marriage. Yet he is a serious 
sadhaka who has been practicing vaidhi-bhakti-sadhana for some time 
and now has become ready to take the next step into raganuga- 
bhakti. This shows that raganuga-bhakti-sadhama is not a path 
exclusively for devotees of the caliber of the six gosvamis of 
Vrindavan, but is a path within the reach of all serious sadhakas 
when and. if they reach the point of raga. The main criterion for 
adopting this path is raga. The moment raga arises in the 
heart of the sddhaka, the path of raganuga-bhakti-sadhana may 
be adopted. Eben 

This story also shows how vaidhi-bhakti-sadhana and raganuga- 
bhakti-sadhana are sequential. One path naturally flows into the 
other. At the same time, they are concurrent, in the sense that 
vaidhi-bhakti becomes subsumed and transformed as a part of 
rágànuga-bhakti-sadhana. Bhaktivinoda points out: 


The practice of raganuga has two sides, one one and 
the other internal. Externally the sadhaka us 
Sravana and kirtana as an exoteric practitioner, Whereas 


internally, in the mind, he possesses the body of an 





105. JD, Eng., 349. 
106. JD, 397-8: Appendix V, 109. 
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| 
| 





238 KEDARNATH DATTA BHAKTIVINODA 


accomplished devotee, who serves Krsna in Vraja day and 
night. Following always the dearest servitor of his choice, 
he performs the service in his innermost mind.!07 


Thus the practice of vaidhi-bhakti is incorporated into the prac- 
tice of raga as its external aspect. 

To Bhaktivinoda, vaidhibhakti embodies what is preliminary. Its 
course is slow. Raganuga-bhakti, on the other hand, is the easiest 
means to attain bháva and prema-bhakti—the very essence of devo- 
tional life.!0$ Comparing the two paths, Bhaktivinoda writes: 


The difference between vaidhi and rāgānugā is that the 
former reaches the stage of bhava after some delay, where- 
as in ragánugá, the delay in attaining the stage of bhava- 
bhaktiis very short. This is because from within the hearts 
of those bhaktas who practice raganuga-bhakti firm faith 
arises and takes the form of ruci, extreme hankering. 
Therefore, bhava is never delayed."109 


Indeed the path of raganuga-bhakti-sadhana has found the great- 
est prominence in the writings of Bhaktivinoda, even more than the 
path of vaidhi-bhakti. Virtually all of his middle and later works, 
including the Caitanya-siksamrta (1886), Jaiva-dharma (1893), Hari- 
nàma-cintamani (1900) and many of his songs deal with the details 
of raganuga-bhakti-sadhana. 

In one of my conversations with Shrivatsa Goswami in 
Vrindavan,!? he summed up the relationship between all these 
forms of bhakti as follows: Vaidhi-bhakti-sadhana is the grammar of 
love, raganuga-bhakti-sadhana is the poetry of love, and ragatmika- 
bhakti is the poetic experience itself, One process flows into the 


other. Both vaidhi-bhakti and raganuga-bhakti prepare the way for the 
fulfillment of the rasika experience, ragatmika-bhakti. 





107. CS, pt. 1, 67: Appendix V, 110. 

108. JD, 374: Appendix V, 111. 

109. CS, pt. 1, 70: Appendix V, 119. 

110. Conversations with Shrivatsa Goswami in Vrindavan in 1987 


Chapter Nine 


Deviation in Raganuga-bhakti-sadhana 


As with most behavioral models, there is a down side to the 
practice of raganuga-bhakti-sadhana. As the natural faith of the soul 
often becomes obstructed by the temptations of civilization, so the 
pure ideas of manjari-sadhana may become sullied by those 
unqualified to understand its subtleties or sustain its discipline. The 
idea of males assuming internal female identities in order to 
contemplate what appear as erotic episodes is a matter begging to 
create problems and public controversy. It is not hard to imagine 
the dangers of manjarrsadhana in the hands of immature or 
unscrupulous individuals and groups. Signs of trouble appeared 
early in the sampradàya when Rupa Kaviraja was ousted! for his 
doctrine that allowed male sadhakas to wear female dress as an 
outward manifestation of their internal female тайа датира? 

Along with the inherently problematic nature of mamjari- 
sadhana there has also been the prevalence of the so-called sahajiya 
practices that have pervaded Caitanya Vaisnavism since the üme © 
Caitanya himself.3 An example has been cited from Bhaktivinoda $ 
own experience while he was in Orissa working as a magistrate. 
There he had to deal with the leader of the Atibadis, a man named 


1. In 1727 a council was held in Jaipur to condemn Rupa Kaviraja’s interpretation 
of mañjari-sadhana and expel him from the Caitanya-sampradaya. See: Haberman, 


Way of Salvation, 98. 
2. David L. Haberman, Acting as 


Press, 1988), 98-104. = : zm 
3. The term sahajiya is not a word that identifies a particular group. Instead it is 


used to identify a particular idea. In general the term sahajiya оа ыш E 
that men and women have within themselves the divine essence 


a Way of Salvation (New York: Oxford University 
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Bishkishan, who claimed to be Mahavisnu. Apart from his political 
activities, Bishkishan had a practice of inviting local villagers, both 
male and female, to meet with him for a ritual dance of the rasa-lila, 
This created a great scandal when some of the local ladies from 
respectable families became involved independently of their hus- 
bands. It was common for many groups, such as the Kartabhaja and 
Bauls to engage in various sexual-religious practices in the name of 
Caitanya Vaisnavism. On the basis of many small manuscripts claim- 
ing to be Vaisnava, but employing various sexual yogic practices, it 
is evident that many such heterodox and heteroprax groups were in 
existence by the end of the seventeen century. 

In general, Bhaktivinoda's published books do not provide 
much information as to the extent of this problem. There is, in fact, 
only one major reference where he warns: 


The dharma promoted by such groups as the Nedas, 
Bauls, Kartabhajas, Daravešas, Kumbhapatiyas, Atibadis, 
Svecchacaris, Bhaktas, апа Brahmavadis,° is very injurious 
and against the principles of varnasrama-dharma. In this 
way they introduce sin which prepares the way for world 
destruction. Similarly, the illicit cohabitation with females 
by Sahajiyas, Nedas, Bauls, and Kartabhajas, and the rest, 


which is commonly practiced, is utterly against the princi- 
ples of religion.$ 


Bhaktivinoda's Sajjana-tosani, on the other hand, is replete with 
discussion and questions concerning the various groups that 





Krsna. A man is male because he is partly Krsna and a woman is female because she 
has an element of Radha within her. Love between man and woman, therefore; 
reflects the cosmic and divine love between Radha and Krsna. By experiencing the 


love between man and woman a person can understand the divine love between 
Radha and Krsna. 


4. ST, vol. 8 (1896), 205. 

5. It is not clear precisely whom Bhaktivinoda 
Perhaps some factions of the Brahmo Samaj. 
6. CS, pt. 1, p. 127- 128: Appendix V, 113. 


is referring to by the use of this term: 
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claimed connection to the Caitanya movement and engaged in 
these practices. Bhaktivinoda unhesitatingly deems such activities as 
extremely irreligious and antisocial. Here is some of the discussion. 

In one article, a reader questions the legitimacy and practices of 
the Bauls. Bhaktivinoda states that the activities of the Bauls are not 
in accordance with Vaisnava Sastra.7 He categorically denies that 
they have anything to do with either vaidhi-bhakti or raganuga- 
bhakti. When asked if such individuals as Raya Ramananda? had any 
connection with the Bauls, he denies any possible relationship and 
states that the stories that link him to such groups are false. He 
repeatedly defends the position of Rupa Gosvami, Jayadeva, 
Vidyapati, Candi Dasa, and Mirabai.!? Apparently the various groups 
had circulated stories and produced manuscripts that attempted to 
connect these traditional Vaisnavas to themselves.!! 

Bhaktivinoda repeatedly states that the erotic aspects of 
raganuga-bhakti should never be understood in gross physical terms. 
The true practices of raga bhaktas have nothing to do with this 
material world.? It is the mistake of the Bauls to have brought the 
spiritual love expressed in the Bhagavata and related texts to the 
gross level of the body. Bhaktivinoda asserts that the sahajiya ideas 
that pervade such groups are absolutely opposed to Vaisnavism and 


7. ST, vol. 4 (1892), 64: baula-dharma ye akakare varttamana samaye drsta haya taha 


Sarva $аѕіта viruddha 


8. Ibid.: Appendix V, 114. ИККЕ" a x 
9. Ibid.: baulera nānā chale tahadera sambandhe katakaguli mithya akhyayika racana 


karata tanhadera пікаја aparadhi haiya thake/ I must further add that although 
Bhaktivinoda denied the linkage of Ramananda Raya with sahajtya ideas, a few 
recent scholars do accept the connection. Edward Dimock, tog example, refers to 
Rāmānanda Rāya, Nityānanda, Jāhnavā Mā, etc., as Sahajiya Vaisnavas. ue 
others including Joseph T. O'Connell and Ramakanta Chakrabarty Rr. o 
and agree with Bhaktivinoda's point of view. See Edward Dimock s Т И d 
Hidden Moon p. 52-55 and 148-149, and Joseph T. O Connell’s “Ramananda Raya: 
A Sahajiya or a Raganuga Bhakta?” (JVS vol. 1. No. 3, p. 5658.) 

10. ST, vol. 4 (1892), 192. 

11. Ibid., 65. 

12. Ibid., 192-3: Appendix V, 115. 








242 KEDARNATH DATTA BHAKTIVINODA 


he denounces all sexual practices based on saAajiyà ideas.!3 The love 
that is expressed between Krsna and the gopis has nothing to do with 
physical love between man and woman. The use of language which 


is derived from physical love is symbolic and should not be taken lit- 
erally. He writes: 


The condition of being male and female in the material 
world is a distorted reflection of the state of enjoyer and 
enjoyed found in the spiritual world. Searching through 
all the dictionaries we are not able to find the proper 
words to explain this non-material pastime of saziyoga with 
the Supreme living force. On account of this, all the 
words concerning the contact between man and woman 
in the material world are used figuratively to express this 
relationship. However, there should be no cause for 
obscene thinking. If out of fear of being obscene we stop, 
then there can be no discussion of the Supreme Truth. In 
fact we are only able to describe the principles of 
Vaikuntha by describing the phenomenal states in the 
material world that are reflections of all the authentic 


experiences of Vaikuntha. There is no other way to 
describe this subject. 14 


In one instance, a reader asks whether it is even possible to 
make spiritual advancement without the sexual help of a woman. 
Here again the reference is to the various tantric ideas that involve 
sexual sadhana. According to Bhaktivinoda the Kartabhaja ascribed 
to the view that the sexual relations between husband and wife 
could serve as a model for the pure relationship between Radha and 
Кгѕпа.!5 Bhaktivinoda rejects such ideas and states that household- 





13. Ibid., 115: Appendix V, 116. 
14. KS Samhita 5/19e: Appendix V, 117." 


15. Recent scholarship by Sumanta Banerjee on the Kartabhaja suggests that the 
group was not generally involved in religio-sexual practices. In his йа 
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ers should never consider their conjugal relations to have any rela- 
tionship with spiritual sadhana. He emphatically states that all such 
ideas and practices are not Vaisnava. Instead they are illicit practices 
performed in the name of Vaisnavism!é and whenever possible they 
should be actively rooted out. 

Reading through this discussion in his journal, one is struck by 
two things: first, the pervasive nature of the problem, and second, 
the controversial nature of raganuga-bhakti-sadhana as practiced in 
the form of manjari-sddhana. Regarding the first problem we note 
that Akshay Kumara Datta listed over fifty-six heterodox Vaisnava or 
pseudo-Vaisnava sects that existed between 1870 and 1880.7 While 
some of them centered around a particular individual, others 
“floated” as ill-defined groups that shared common beliefs and 
rituals drawn from both the orthodox Vaisnavas and the various 
tantric sects. 

So far as the controversial nature of raganuga-bhakti-sadhana was 
concerned, there is little doubt that such problems and 
misunderstandings existed, since raga-bhakti stood at the forefront 
of the Caitanya-sampradaya. We might surmise that Bhaktivinoda's 
inclusion of sakhya-rasa within the framework of the ekadasa-bhava 
was part of his effort to restore respectability to the „Сайапуа 
Vaisnava system of raganuga-sadhana-bhakti. The adoption of a 
spiritual identity other than one that has strong erotic overtones 
like mafjari-bhava would be less problematic and controversial than 
an identity within madhurya-rasa. Bhaktivinoda’s innovative 
inclusion of the rasas other than madhurya might tend to take the 
focus off manjari-sadhana and thereby diminish the controversial 
nature of raganuga-bhakti-sadhana. This, however, is not the case. 
Nowhere in his writings does he reject mafijari-sadhana, siddha- 
pranáli, or any other aspects of raganuga-bhakti-sadhana. The great 
emphasis continued to be on madhurya-rasa and manjar-sadhana. 





throughout Bengal, but that the work of Ramsharan Pal at Ghoshpara was not 
good and so spoiled the teachings See Jivani, 63-64. 
16. ST, vol. 4 (1892), 115-116: Appendix V, 118. 

17. Cited in Chakrabarty, Vaignavism in Bengal, 348: 
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The problems associated with raganuga-bhakti-sadhana and its 
influence from various sahajiya sources never seem to have 
diminished the prominence of raganuga-bhakti in Bhaktivinoda's 
eyes. For Bhaktivinoda the problems associated with raga-bhakti are 
to be solved through the adoption of a strong system of varnásrama- 
dharma and a strict sadhana discipline, rather than by rejecting or 
underplaying manjari-sadhana or raganuga-bhakti-sadhana. 

There is no denying that raganuga-bhakti-sadhana, particularly in 
the form of marijari-sadhana, left itself open to be tapped into and 
used to legitimize the various practices that were unacceptable to 
Vaisnavas and to large sections of contemporary society. As a result 
the Caitanya movement had acquired a reputation as a religion of 
deviant sexuality. 

Another problem that contributed to the difficult reputation of 
the Caitanya-sampradàya, and which also received considerable 
attention in the Sajjana-tosani, was the condition of mainstream 
Vaisnava society in the nineteenth century. Bhaktivinoda notes that 
the community was organized into four distinct groups:!8 


1. the initiating gurus (mantracaryas) 
2. the renounced order of ascetics ( bhiksa@Sramis) 
3. initiated householders 


4. the Vaisnavas by caste (játi-vaisnavas) 


The mantracaryas primarily were the initiating brahmana gurus 
who were the hereditary successors of the original followers of 
Caitanya. They were the caste gosvamis or jati gosamis.? The 
bhiksasramis were the mendicant Vaisnavas, more commonly known 
as vairagis, who had left their social position within varnasrama 
dharma to cultivate devotion exclusively. The third group, the 
initiated householders, were those, like Bhaktivinoda, who had 
taken diksa from the mantracaryas in order to Guille devotion 





18. ST, vol. 4 (1892), 3: Appendix V, 119. 
19. The mantracaryas held i 1 = eee 1e di 
DR D uos eld the primary right to award diksa or initiation, but this did 


were the only ones who Want e :mself 
Ga gave initiation. Bh пода himse 
had disciples and so assumed the position of a mantracarya aktivi 
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according to their station as householders within the varnasrama- 
dharma.?? These three groups formed the mainstream of Vaisnava 
society. The final group, the jati-vaisnavas, were a growing group of 
individuals who had lost or rejected—or never had—caste status in 
regular Hindu society for any number of reasons but claimed status 
within Hindu society as an endogamous group (ati) of Vaisnavas.21 

Bhaktivinoda has some harsh words for each of these divisions. 
He criticizes the initiating gurus for not maintaining high standards 
of spiritual conduct and thereby allowing the other groups to fall. It 
is interesting that Bhaktivinoda does not challenge the mantracaryas’ 
hereditary right to oversee the workings of the sampradaya, maintain 
the temples and shrines, award diksa, and so on. He does not 
challenge the status quo. In fact, his own guru, Shri Bipin Bihari 
Goswami, was a member of this group of leading Vaisnavas. 
Bhaktivinoda does, however, charge this group with negligence in 
fulfilling its spiritual and social responsibilities. He notes that one of 
the main problems within Vaisnava society is that the guru-disciple 
relationship had not been properly maintained. The personal 
standards of the gurus were not being scrutinized by the prospective 
disciples before initiation, and similarly, the guru did not test the 
sincerity of the disciple before initiation.” This problem is 
specifically addressed in an article entitled Panca-samskara, in which 
he suggests there should be at least a one year observation period 
between the guru and disciple prior to initiation.» 

Aparna Bhattacharya’s work, Religious Movements of Bengal, sum- 
marizes the condition of some of the gosvamis in Bengal that I 


20. This group could also include those householders who had not taken diksa, but 
who nonetheless subscribed to many Vaisnava practices. 

iragi, zho then later remar- 

: Ider who becomes a vairagi, but who | mar 

rier woul s ses assume his former caste position. Such an indi- 


ries would not then be allowed to re posit 
i i : = waisnavas category as would his children, and so on. 
vidual would fall into the jati-vaisnau g de ала вв 


For a go iscussion of the jati-vaisnavas see: À , а 
of meray Bu (Jati) “Жол ‘Caste’ (Varna),” Journal of Asian and African 
Studies XVII, 3-4 (1982),189-207. 

22. ST, vol. 4 (1892), 3: Appendix V, 120. 

23. Ibid., 6. 
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believe Bhaktivinoda would agree with:24 


. in the first half of the nineteenth century, guruship 
became greatly debased. The spiritual value of the move- 
ment greatly waned; it became largely materialistic. 
Formerly the guru was the wisest and the most learned 
person in the group and the head of the akhra but after 
some time, guruship became hereditary and became con- 
fined to one family. The son of a gosvami must be a 
gosvami even if he was licentious. The guru cared very lit- 
tle for the spiritual condition of the sisya (disciple) which 
was usually enjoined as the most noble task of the pre- 
ceptor. He initiated a large number of disciples not with a 
view to imparting them religious teaching, but only to 
extract money, which served to meet his family expenses. 
Many of the temples previously donated by the Zamindars 
were used by them as their personal property.25 


Bhaktivinoda similarly criticized the mendicant order of 
Vaisnavas for their lack of understanding and spiritual sincerity 
and the initiated householders for their lack of adherence to even 
the minimal practices of bhakti and for a total absence of under- 
standing on how to act as Vaisnavas.27 

The so-called jati-vaisnavas present a separate problem 
altogether. Bhaktivinoda says they are Vaisnavas in name only andit 
is the responsibility of the mantracaryas for allowing them to take the 
title of Vaisnava without consideration of the meaning of pure 





24. Initially I was hesitant to use Aparna Bhattacharya's description of the situation 
because it seemed to lack substantiation, but after reviewing the discussion in the 
Sajjana-tosani I have to concede that it corresponds to Bhaktivinoda’s feelings. 

25. Aparna Bhattacharya, Religious Movements of Bengal and Their Socio-economic Ideas 
1800 - 1850 (Calcutta: Vidyasagar Pustak Mandir, 1981), 38-39. 

26. ST, vol. 4 (1892), 3-4: Appendix V, 121. Melville Kennedy is similarly critical of 
Vaisnava practices during the nineteenth century. See Melville T Kennedy, The 
Caitanya Movement; A Study of the Vaishnavism of Bengal (Calcutta: Association Press 


Chakrabarty, Vaisnavism in Bengal, 332-335 
27. Ibid., 4: Appendix V, 122. 
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bhakti.? He devotes a separate article to the problem of the jūti- 
vaisnavas, and cites the 1881 census report which gives the 
demographic breakdown of the number of jatz-vaisnavas in each 
district.” Their numbers had apparently risen sharply over the 
previous decade. 

In Bhaktivinoda’s opinion the solution for many of these prob- 
lems, whether deviant groups such as the Bauls or Kartabhaja or lax- 
ity in terms of the spiritual and social standards of mainstream soci- 
ety of Vaisnavas, was the establishment of a strong social order in the 
form of varnasrama-dharma. By varnasrama he does not mean the 
natural varndasrama that he says exists in all human societies nor the 
prevailing system based on smarta-dharma, as we mentioned earlier, 
but the pure "scientific" vaijfianika varnasrama with its formal delin- 
eation of society according to the varnas and asramas in accordance 
with the principles of devotion.° To solve the problems of main- 
stream Vaisnava society, he suggests that committees be formed to 
sort out and clean up the problems associated with each group 
according to the principles of vaynanika varnasrama?' He further 
suggests that the jati-vaisnavas set up their own varnasrama system,” 
that they be encouraged to give up tantric rituals, practice 
monogamy, give up mendicancy, and cultivate various cottage 
industries for maintenance.? 

The need for a formal varnasramaas a support for sadhana-bhakti 
is a recurrent theme within Bhaktivinoda's writings. This idea brings 
us back to our earlier point that bhakti develops best within a strong 
Social system. He considered the current system, however, to be in 
decline and faltering. Its main failing was its acceptance of birth as 
the determining criterion for caste status: Alternatively he suggests 





28. Ibid., 4: Appendix V, 123. 


29. The census was taken once each decade. A Ç 96 
30. It seems that the major difference between Bhaktivinoda’s vaijnanika 


varndsrama and the common smarta-dharma is that according to el. vai- 
jfianika varnasrama rejects the idea of birth as the main criterion of varna. 
31. ST, vol. 4 (1892), 4: Appendix V, 124. 

32. ST, vol. 2 (1885), 142. 

33. Ibid. 
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that varna should be determined on the basis of individual 


qualification and predilection.** Accordingly, he suggests how varna 
might be determined: 


1. Varna should be determined by studying the nature of 
a child after examining a child’s associations and 
tendency towards learning during childhood. 

2. At the time of selecting varna there should also be some 
consideration of the varna of the mother and the 
father. 

3. Varna should be determined at the time of education by 
the family priest, father, respectable seniors, and vil- 
lage headman.?5 

4. In case of dispute, there should be a two year trial peri- 


od and a review committee to examine the case after 
that time.36 


Bhaktivinoda sees assigning status by birth as the prime failure 
of modern Hindu society. In vaijñānika varnasrama there is no ques- 
tion of untouchability or outcasting since every individual naturally 
has a varna. It is just a matter of testing the individual to determine 
the proper varna.?? 

Apart from his disagreement on this key point of birth, he does 
not seem to disagree with nineteenth century Hindu society in 
general? Although the early volumes of the Sajjana-tosani include 
many articles that are critical of contemporary society over this issue 
of birth, this is as far as he ever took the matter. He personally 


34. Ibid.: Appendix V, 196. 


35. CS, pt. 1, 113: kon vyaktira kon varna-dharme adhikara, tad-visaye pita, kula-purohi- 


fa, anya-samaja, bhü-svami ihara adhyayana-kla upasthita hailei/ Presumably such 
committees to determine varna would be set 


byl БЕ 
36. ST, vol. 2 (1885), 123. up by local authorities. 
37. Interestingly, varna selection appears to be similar to the selection of the siddha- 





social system of caste. 
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participated within the system and he took great pains to see that 
his children were properly married according to the current 
(nineteenth century) social conditions. 

Reading through Bhaktivinoda’s writing, especially from the 
middle period onward (1885+), the reader finds that he tends to 
start out “down to earth,” discussing the rudiments of bhakti and 
society, but quickly shifts to an esoteric level describing the details 
of manjari-sadhana.° Perhaps Bhaktivinoda's predisposition towards 
manjari-sadhana made it difficult for him to seriously address the 
failings of society. The more he advanced in years the more seri- 
ously he became involved in raga-bhakti. This constantly pulled him 
away from the mundane to the mystical. Bhaktivinoda never 
became a social reformer within Bengal. It appears that he 
remained, for all practical purposes, a man of the status quo. We 
find, instead, that his fourth son, Bhaktisiddhanta Sarasvati, actively 
tried to put into practice many of the reforms that his father had 
talked about.40 


39. In general we find that the journal Sajjana-tosani includes more "down to earth” 
discussion than his books. After volume 8 (1896) even the journal ceases to be a 
place for the topical discussion. Instead it becomes a place for the serialization of 
Bhaktivinoda's books. А 

40. It may also be the case that Bhaktivinoda's social status as а magistrate and a 
married man with many children to marry may have been a factor in his unwilling- 
ness to effect many of his reforms of Hindu society. By contrast, Bhaktivinoda sson, 
Bhaktisiddhanta Sarasvati, as a sannyast and therefore unmarried and detached 
from Hindu society, did actively try to carry out his father’s reforms. 
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Kedarnath Datta Bhaktivinoda circa 1914. 





Chapter Ten 


Conclusion 


We have noted the challenge to traditional culture and the 
impetus for change within Bengali society that occurred as a result 
of British penetration into Bengal. We have examined various 
aspects of Bhaktivinoda’s life relative to that process of change and 
we have also seen how his historical and theological perspectives 
were radically expanded to suit the emerging global perspective. We 
have discussed Bhaktivinoda’s analysis of religion into its 
constituent parts or dimensions—the phenomenal and the 
transcendent—and his ability to differentiate between and yet 
reconcile the two. We have seen how he applied the rules of human 
logic and reason to the phenomenal and how he approached the 
transcendent through religious faith rooted in sahaja-samadhi, 
innate religious intuition. We have also noted the implicit 
distinction he makes between religious belief and faith and how this 
allowed him to revise his beliefs without upsetting his religious faith. 

Bhaktivinoda’s all-important concept of adhikára, an individu- 
al’s capacity to understand spiritual knowledge, was perhaps the 
most crucial element of his theology. That the various aspects of 
divine manifestation—holy ‘astra, divine lla, sacred image (si 
mūrti), and holy name (пата)—сап legitimately be understood in 
different ways according to the adhikara of the individual, opened 
the door to multiple levels of religious interpretation. — 

According to Bhaktivinoda the quintessential religious experi- 
ence lies in the development of rasa, or devotional sentiment. Faith 
in God is a natural condition of the soul and, if properly directed, 
it can lead to a rasika relationship with the divine. NU 
faith is a fragile thing and sometimes, due to the distortions of civi- 
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lization, faith becomes subverted by the various philosophies of 
atheism and nihilism. Consequently, faith must be protected, culti- 
vated and nurtured through its many stages of development before 
it can reach the stage of rasa. 

An effective means to nurture the soul’s natural faith is 
through sadhana-bhakti, or devotional practice. Кара Gosvami has 
described a system of sdédhana-bhakti in two phases: vaidhi-bhakti- 
sadhana and raganuga-bhakti-sadhana. Of the two, raégdénuga-bhakti, 
which involves the adoption of an internal spiritual identity that 
matches one’s emotional and psychological temperament, is the 
most effective means to reach the stage of rasa. However, only the 
most fortunate and rare soul is qualified to follow the path of 
raganuga-bhakti-sadhana. Most ѕайһакаѕ must follow the path of 
vaidhi-bhakti until such a time as the stage of raga arises. 

The path of vaidhrbhakti is most effectively followed in 
conjunction with the Vedic social system called varndsrama-dharma. 
Varnasrama-dharma is a scientific social system meant to lead to 
material and spiritual prosperity in society. Strict adherence to 
vammasrama is also the best means to solve the various social 
problems of society, including those that may arise from raganuga 
sadhana-bhakti. In general, Bhaktivinoda's approach to sadhana- 
bhakti is founded on rational and psychological principles. In 
raganuga-bhakti internal identity is determined in terms of one’s 
emotional and psychological temperament. Similarly, in 
varnasrama-dharma, varna is selected in terms of one’s physical and 
psychological temperament. 

Bhaktivinoda’s approach widened the limits of human reason 
and rational analysis within Caitanya Vaisnavism. It changed the bal- 
ance between traditional faith and human reason by allowing а 
greater degree of rational and symbolic understanding than might 
otherwise be permitted in Vaisnava religious life. Bhaktivinoda's 
employment of the adhuniha-vada allowed the bhadraloka to experi- 
ment with new historical perspectives that were better suited to life 
in the nineteenth century. 

А Bhaktivinoda envisioned the modem religious thinker as a 5@@ 
grahi, one able to transcend the limitations of his own religious cul- 
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ture and appreciate the spiritual essence of other religious tradi- 
tions. There is no question that he viewed the teachings of Caitanya 
as universal, or that he regarded the Bhagavataas the supreme scrip- 
ture for all saragrahis, whether they lived in India or abroad. But 
even though the spirit of nama-haffa was global and the perspective 
of the saragráhi universal, Bhaktivinoda's personal outreach to the 
world at large was relatively limited. He sent his writings to Europe 
and America on only two occasions. Virtually none of his major 
works were published in English during his lifetime. He never ven- 
tured beyond the shores of India as did his distinguished predeces- 
sor, Rammohun Roy, or his contemporaries, Keshub Chandra Sen; 
or Protap C. Mazumdar.! Bhaktivinoda remained exclusively within 
Bengal, Bihar and Orissa with only occasional trips to Vrindavan. 
Had Bhaktivinoda lived twenty years later, perhaps he might have 
come to the West as did his junior contemporaries, Swami 
Vivekananda or Premananda Bharati. 

During Bhaktivinoda's own lifetime, however, the European 
historian and member of the Madras Civil Service R. W. Frazer did 
feel the touch of Bhaktivinoda's universal spirit when he wrote: 


This exponent [Bhaktivinoda] of the hopes of the present 
followers of the teachings of Caitanya declares his firm 
faith, that from a devoted love to Krishna like that of a girl 
to a loved one, shown by constant repetition of his name, 
by ecstatic raptures, singing, calm contemplation and 
fervor, a movement will yet take place to draw to the 
future church of the world “all classes of men without 
distinction of caste or clan to the highest cultivation of the 
spirit.” This church, it appears, will extend all over the 
world, and take the place of all sectarian churches, which 
exclude outsiders from the precincts of the mosque, 


church or temple? 





D Protap C. Mazumdar (1840-1905) was the cousin of DU лс 
Mazumdar came to America four times. The first шр uc m: PETERE un 
Bhaktivinoda never mentions Mazumdar by n it is almos 

he did not know of him. pee : 
2. R. W. meee » Literary History of India (New York: C. Scribner's sons, 1898), 349 
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Today we are even seeing, as R. W. Frazer anticipated, that 
Bhaktivinoda’s movement of nama-hatta has begun to appear in the 
“marketplaces” of the world. We have noted that during the early 
decades of this century, the Gaudiya Math worked to spread that 
movement throughout India, and more recently, in the form of the 
International Society for Krishna Consciousness (ISKCON), that 
the movement has begun to spread to the major cities of the world. 
There is little doubt that Bhaktivinoda’s long-range vision was fixed 
on the future generations of sdragrahis throughout the world who 
might one day hear his message. But on a day-to-day basis, he had 
to communicate his message to the bhadraloka of his day in the con- 
text of nineteenth century Bengal. We have spent much time exam- 
ining the details of this situation and have tried to discern the 
underlying theological basis behind Bhaktivinoda's presentation to 
the bhadraloka. 

In the remaining pages I want to offer some provisional com- 
ments on how I believe Bhaktivinoda’s “future church of the world,” 
as Frazer referred to it, may benefit from Bhaktivinoda's work. 
Admittedly, a discussion of Caitanya Vaisnavism outside of Bengal 
could easily involve a separate work and more. Instead, I want to 
address this topic only as it relates to the various aspects of 
Bhaktivinoda's approach that we have discussed in this work. It is 
hoped that others will soon take up this important topic in a more 
elaborate way. г 

I suggest that Bhaktivinoda’s work during the nineteenth cen- 
tury can provide the intellectual and theological basis for the devel- 
opment of a tradition of critical scholarshi 
Vaisnavas in the West. Specifically, 
demic and intellectual tradition to develop among Vaisnavas that is 
ы e cant eaten, of he West 
ments during Bhaktivinoda’s s `" Tal Bihari Desc 
Christianity in Bengal. Reverend Е в асау 

; eT OS 1 е suggested, “If you wish to see 
Bengali Christianity develop itself freely and naturall must 
free it from its European trammels, you Da al 
hothouse of European Church ы y u must remove it from the 

ganization and plant it in the 
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genial soil of Bengali modes of thought and feeling; or in other 
words, you must make Christianity indigenous in Bengal.” By this 
De meant that the religious rituals, the modes of organization, and 
the doctrines of Christianity which in his day were European in 
form, must change to suit Bengali modes of culture and, in fact, 
must become Bengali. In a similar manner, concerning the adop- 
tion of латі-пата by foreign bhaktas, Bhaktivinoda writes, “Foreign 
sáragráhis whose language and secular institutions are different may 
have recourse to symbolic forms of worship in their respective lan- 
guages that are the equivalent of the name.” In other words, 
Bhaktivinoda recognized the need for spiritual and cultural adapta- 
tion during his time. 

I make the same comment about Caitanya Vaisnavism in the 
West today. If Caitanya Vaisnavism is to become indigenous to the 
modern and even Western world, then it must similarly adapt to the 
conditions of modernity and to the West. I suggest that if Caitanya 
Vaisnavism is going to have a lasting position and a positive impact 
on the West, then it must intellectually move beyond the literalism 
by which it entered the West and begin to develop new forms of 
intellectual expressions and perspectives that are a part of the 
Western intellectual and academic traditions. Bhaktivinoda's work 
provides the basis for such a development. 

Bhaktivinoda's use of the concept of adhikara separates the 
madhyamadhikari from the perspective of the komala-sraddha. Critical 
scholarship cannot develop within the intellectual framework of the 


komala-éraddha. Bhaktivinoda's approach allows the different 
religious perspectives associated with the varlous adhikarts to E. 
exist legitimately. This frees the intellectual from the Ше ап 
Narrative perspective of the komala-sraddha. and allows В E 
legitimately seek a level of understanding that is better suite to 


own needs. Bhaktivinoda's conception of religious symbolism and 
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metaphoric interpretation of divine lila are prime examples of this 
new approach. 

Similarly, Bhaktivinoda’s separation of the phenomenal and the 
transcendent, along with his implicit distinction between religious 
faith and belief, frees the religious insider from having to pursue 
religious scholarship with a vested emotional interest. We saw the 
reaction of some of my religious colleagues when I stated 
Bhaktivinoda's conclusion that the Bhāgavata may be a work of only 
a thousand years. The need to be rigorous and to discern rationally 
the evidence of the cumulative religious tradition—the phenome- 
nal world—must be made distinct and separate from the deep emo- 
tions of religious faith if genuine critical scholarship is to be under- 
taken. Without this separation, the needs of religious faith will 
inevitably force the religious participant to distort the findings of 
the cumulative tradition. To approach what is inherently divine and 
transcendent with these same tools of human reason creates anoth- 
er kind of distortion—a spiritual subversion of divine truth in which 
the divine is minimized and made trivial. Bankim Chandra's pre- 
sentation of the life of Krsna was a prime example of this distortion. 
When religious faith is no longer inextricably connected to belief 
and we begin to recognize that religious faith ultimately lies within 
the realm of the transcendent and belief within the realm of the 
phenomenal, true religious scholarship can proceed free from the 
need to express the data of the cumulative tradition solely in terms 
of what nurtures faith. 

I also suggest that Bhaktivinoda's theological approach may be 
of value. to religious participants who belong to traditions other 
than Caitanya Vaisnavism. The problems of religious scholarship 
are universal. Religious participants from other traditions may 
benefit from арр Bhaktivinoda’s approach to their own 
— ork may alo benefit regions scho 

participants but as critical though 
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developed this point at length. 

Bhaktivinoda’s idea that religion can be expressed in terms of 
rasika experience is another important contribution to religious 
studies. It is Bhaktivinoda’s view that the religious experience 
understood mainly in terms of morality is limited because it fails to 
satisfy the ultimate spiritual yearnings of the soul. He contends that 
the soul ultimately hungers for spiritual taste, which can be satisfied 
through the rasika experience alone. The idea that religious expe- 
rience can be interpreted as a development from a special kind of 
aesthetic or rasika experience is an idea that can add new depth to 
Western perceptions of the religious experience. By explaining the 
perspective of the uttamadhikari, which is essentially a rasika per- 
spective, Bhaktivinoda has gone a long way to frame this idea in 
terms that we in the West can begin to appreciate. 

There is no doubt that the life and teachings of Bhaktivinoda 
apply specifically to those of us who are participating directly with- 
in the Caitanya movement that is developing in the West. The form 
of Caitanya Vaisnavism that has emerged here in the West is largely 
a vaidhi-bhakti tradition in which the approach of raganuga-bhakti- 
sadhana has largely been excluded as a viable path. While the 
emphasis on vaidhi-bhakti may avoid many of the problems associat- 
ed with the tradition of raganuga-bhakti-sadhana, it also has denied 
the tradition of much of its spiritual depth. Bhaktivinoda’s empha- 
sis on raganuga-bhakti-sadhana should be carefully considered. After 
all, it is one of the principle means by which the rasika religious 
experience may be accessed. 

As in the case of many religious шару 
operates in two modes: ап exoteric mode that is tailored to the 
needs of its general followers and those entering upon the path, 
and an esoteric mode that embodies the mystical aspects of the tra 
dition and which ignites its spiritual inspiration. Bhaktivinoda clear- 
ly taught the importance of the exoteric mode in his discussions on 


varnásrama-dharma and vaidhi-bhakti-sadhana, but ultimately it v 
the esoteric tradition of rāgānugābhakti sādhana that соп 
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the tradition of rüganuga-bhakti-sadhana, and for this reason is 
somewhat alienated from the esoteric depths and spiritual inspira- 
tion of its parent movement. I have no doubt that for most follow- 
ers the path of vaidhi-bhakti-sadhana is the appropriate path. 
However, for those devotees who may one day feel the passion of 
rüga pulling at the heartstrings of their soul, I think the work of 
Bhaktivinoda has ever so carefully opened the door once again to 
the path of raganuga-bhakti-sadhana. Bhaktivinoda's suggestion that 
internal spiritual identity can be discerned in terms of one's per- 
sonal feelings and psychology, in consultation with a competent 
spiritual guide, should be seriously considered. 

Finally we must consider Bhaktivinoda's position as a Vaisnava 
role model. His position as a family man with his Western education 
and high governmental office, combined with his coming to 
Caitanya Vaisnavism at a mature age after long and careful study, 
provides an essential role model for those who are endeavoring to 
combine the best of what modernity has to offer with the sacred 
traditions and practices of Caitanya Vaisnavism. 

Itis an undeniable fact that since Caitanya Vaisnavism is so new 
to the West there is naturally a scarcity of viable role models. What 
role models do exist tend to be of the /yági, or renounced type, 
tending to be aloof from the needs of the young Vaisnava house- 
holder. Bhaktivinoda's life, especially as told in his autobiography, 
provides an excellent example of responsible worldly engagement 
and Vaisnava practice. For these reasons—intellectual, spiritual, and 


social—we are forever indebted to this great sdragrahi Vaisnava, Shri 
Kedarnath Datta Bhaktivinoda. | 


Reading Supplement 


The Bhagavata 


Its Philosophy, Ethics, and Theology 
by 
Kedarnath Datta Bhaktivinoda* 


“O Ye, who are deeply merged in the knowledge of the 
love of God and also in deep thought about it, constantly 
drink, even after your emancipation, the most tasteful 
juice of the Srimad-Bhagavatam, come on earth through 
Sri Sukadeva Gosvami's mouth carrying the liquid nectar 
out of the fallen and, as such, very ripe fruit of the Vedic 
tree which supplies all with their desired objects.” (Srimad- 
Bhagavatam, 1/1/3) 


We love to read a book which we never read before. We are anx- 
ious to gather whatever information is contained in it and with such 
acquirement our curiosity stops. This mode of study prevails 
amongst a great number of readers, who are great men in their own 
estimation as well as in the estimation of those, who are of their own 
stamp. In fact, most readers are mere repositories of facts and state- 
ments made by other people. But this is not study. The student is to 
read the facts with a view to create, and not with the object of fruit- 
less retention. Students like satellites should reflect whatever light 
they receive from authors and not imprison the facts and thoughts 
just as the magistrates imprison the convicts in the jail! Thought is 
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progressive. The author’s thought must have progress in the reader 
in the shape of correction or development. He is the best critic, who 
can show the further development of an old thought; but a mere 
denouncer is the enemy of progress and consequently of Nature. 
“Begin anew,” says the critic, because the old masonry does not 
answer at present. Let the old author be buried because his time is 
gone. These are shallow expressions. Progress certainly is the law of 
nature and there must be correction and developments with the 
progress of time. But progress means going further or rising high- 
er. Now, if we are to follow our foolish critic, we are to go back to 
our former terminus and make a new race, and when we have run 
half the race, another critic of his stamp will cry out: “Begin anew, 
because the wrong road has been taken!” In this way our stupid crit- 
ics will never allow us to go over the whole road and see what is in 
the other terminus. Thus the shallow critic and the fruitless reader 
are the two great enemies of progress. We must shun them. 


The true critic, on the other hand, advises us to preserve what 
we have already obtained, and to adjust our race from that point 
where we have arrived in the heat of our progress. He will never 
advise us to go back to the point whence we started, as he fully 
knows that in that case there will be a fruitless loss of our valuable 
time and labor. He will direct the adjustment of the angle of the 
race at the point where we are. This is also the characteristic of the 
useful student. He will read an old author and will find out his exact 
position in the progress of thought. He will never propose to burn 
the book on the grounds that it contains thoughts which are useless. 
No thought is useless. Thoughts are means by which we attain our 
objects. The reader who denounces a bad thought does not know 
that a bad road is even capable of improvement and conversion into 
a good one. One thought is a road leading to another. Thus the 
reader will find that one thought which is the object today will be 
the means of a further object tomorrow. Thoughts will necessarily 
continue to be an endless series of means and objects in the pro- 
gresses of humanity. The great reformers will always assert that they 
have come out not to destroy the old law, but to fulfill it. Valmiki, 
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Vyasa, Plato, Jesus, Mohammed, Confucius and Caitanya 
Mahaprabhu assert the fact either expressly or by their conduct. 


The Bhagavata like all religious works and philosophical perfor- 
mances and writings of great men has suffered from the imprudent 
conduct of useless readers and stupid critics. The former have done 
so much injury to the work that they have surpassed the latter in 
their evil consequence. Men of brilliant thought have passed by the 
work in quest of truth and philosophy, but the prejudice which they 
imbibed from its useless readers and their conduct, prevented them 
from making a candid investigation. Not to say of other people, the 
great genius of Raja Rammohun Roy, the founder of the sect of 
Brahmoism, did not think it worth his while to study this ornament 
of the religious library. He crossed the gate of the Vedanta, as set up 
by the mayavada construction of the designing Sankaracarya, the 
chosen enemy of the Jains, and chalked his way out to the Unitarian 
form of the Christian faith, converted into an Indian appearance. 
Rammohun Roy was an able man. He could not be satisfied with the 
theory of illusion contained in the mayavada philosophy of Sankara. 
His heart was full of love to Nature. He saw through the eye of his 
mind that he could not believe in his identity with God. He ran furi- 
ous from the bounds of Sankara to those of the Koran. There even 
he was not satisfied. He then studied the pre-eminently beautiful 
precepts and history of Jesus, first in the English translation and at 
last in the original Greek, and took shelter under the holy banners 
of the Jewish reformer. But Rammohun Roy was also a patriot. He 
wanted to reform his country in the same way as he reformed him- 
self. He knew it fully that truth does not belong exclusively to any 
individual man or to any nation or particular race. It belongs to 
God, and man whether at the poles or on the equator, has a right to 
claim it as the property of his Father. On these grounds he паа 
the truths inculcated by the Western Savior as also the property de 
himself and his countrymen, and thus he established the en 
the Brahmos independently of what was in his own country M e 
beautiful Bhagavata. His noble deeds will certainly NER ae 
high Position in the history of reformers. But then, to spe е 
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truth, he would have done more if he had commenced his work of 
reformation from the point where the last reformer in India left it. 
It is not our business to go further on this subject. Suffice it to say, 
that the Bhagavata did not attract the genius of Rammohun Roy. His 
thought, mighty though it was, unfortunately branched like the 
Ranigunj line of the railway, from the barren station of 
Sankaracarya, and did not attempt to be an extension from the 
Delhi Terminus of the great Bhagavata expounder of Nadia. We do 
not doubt that the progress of time will correct the error, and bya 
further extension the branch line will lose itself somewhere in the 
main line of progress. We expect these attempts in an abler 
reformer of the followers of Rammohun Roy. 


The Bhagavata has suffered alike from shallow critics both 
Indian and outlandish. That book has been accursed and 
denounced by a great number of our young countrymen, who have 
scarcely read its contents and pondered over the philosophy on 
which it is founded. It is owing mostly to their imbibing an unfound- 
ed prejudice against it when they were in school. The Bhagavata, as 
a matter of course, has been held in derision by those teachers, who 
are generally of an inferior mind and intellect. This prejudice is not 
easily shaken when the student grows up unless he candidly studies 
the book and ruminates on the doctrines of Vaisnavism. We are our- 
selves witness to the fact. When we were in college, reading the 
philosophical works of the West and exchanging thoughts with the 
thinkers of the day, we had a real hatred towards the Bhagavata. 
That great work looked like a repository of wicked and stupid ideas, 
scarcely adapted to the nineteenth century, and we hated to hear 
any arguments in its favor. With us then a volume of Channing, 
Parker, Emerson or Newman had more weight than the whole lot of 
Vaisnava works. Greedily we poured over the various commentaries 
of the Holy Bible and of the labors of the Tattwa Bodhini Sabha, 
containing extracts from the Upanisadsand the Vedanta, but no work 
of the Vaisnavas had any favor with us. But when we улп СС in age 
and our religious sentiment received development we turned out 
in a manner Unitarian in our belief and prayed as [с prayed in 
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the garden. Accidentally, we fell in with a work about the great 
Caitanya, and on reading it with some attention in order to settle 
the historical position of that Mighty Genius of Nadia, we had the 
opportunity of gathering His explanations of Bhagavata, given to 
the wrangling Vedantist of the Benares School. The accidental study 
created in us a love for all the works which we find about our 
Eastern Savior. We gathered with difficulties the famous karcas in 
Sanskrit, written by the disciples of Caitanya. The explanations that 
we got of the Bhagavata from these sources, were of such a charm- 
ing character that we procured a copy of the Bhagavata complete 
and studied its texts (difficult of course to those who are not trained 
up in philosophical thoughts) with the assistance of the famous 
commentaries of Sridhara Svami. From such study it is that we have 
at least gathered the real doctrines of the Vaisnavas, Oh! What a 
trouble to get rid of prejudices gathered in unripe years! 


As far as we can understand, no enemy of Vaisnavism will find 
any beauty in the Bhagavata. The true critic is a generous judge, void 
of prejudices and party-spirit. One, who is at heart the follower of. 
Mohammed will certainly find the doctrines of the New Testament 
to be a forgery by the fallen angel. A Trinitarian Christian, on the 
other hand, will denounce the precepts of Mohammed as those of 
an ambitious reformer. The reason simply is, that the critic should 
be of the same disposition of mind as that of the author, whose 
merit he is required to judge. Thoughts have different ways. One, 
who is trained up in the thoughts of the Unitarian Society or of the 
Vedanta of the Benares School, will scarcely find piety in the faith of 
the Vaisnavas. An ignorant Vaisnava, on the other hand, whose busi- 
ness it is to beg from door to door in the name of Nityananda will 
find no piety in the Christian. This is because, the Vaisnava does ac 
think in the way which the Christian thinks of his own religion. It 
may be, that both the Christian and the Vaisnava will utter the an 
sentiment, but they will never stop their fight with each dis eal) 
because they have arrived at their common conclusion by yas 
ways of thoughts. Thus it is, that a great deal of os s E 
enters into the arguments of the pious Christians W. en they p 
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their imperfect opinion on the religion of the Vaisnavas. 


Subjects of philosophy and theology are like the peaks of large 
towering and inaccessible mountains standing in the midst of our 
planet inviting attention and investigation. Thinkers and men of 
deep speculation take their observations through the instruments of 
reason and consciousness. But they take different points when they 
carry on their work. These points are positions chalked out by the 
circumstances of their social and philosophical life, different as they 
are in the different parts of the world. Plato looked at the peak of 
the Spiritual question from the West and Vyasa made the observa- 
tion from the East; so Confucius did it from further East, and 
Schlegel, Spinoza, Kant, Goethe from further West. These observa- 
tions were made at different times and by different means, but the 
conclusion is all the same in as much as the object of observation 
was one and the same. They all hunted after the Great Spirit, the 
unconditioned Soul of the Universe. They could not but get an 
insight into it. Their words and expressions are different, but their 
import is the same. They tried to find out the absolute religion and 
their labors were crowned with success, for God gives all that He has 
to His children if they want to have it. It requires a candid, gener- 
ous, pious and holy heart to feel the beauties of their conclusions. 
Party-spirit—that great enemy of truth—will always baffle the 
attempt of the inquirer, who tries to gather truth from religious 
works of other nations, and will make him believe that absolute 
truth is nowhere except in his old religious book. What better exam- 
ple could be adduced than the fact that the great philosopher of 
Benares will find no truth in the universal brotherhood of man and 
the common fatherhood of God? The philosopher, thinking in his 
own way of thought, can never see the beauty of the Christian faith. 
The way, in which Christ thought of his own father, was love abso- 
lute and so long as the philosopher will not adopt that way of think- 
ing he will ever remain deprived of the absolute faith preached by 
the western Savior. In a similar manner, the Christian needs adopt 
the way of thought which the Vedantist pursued, before he can love 
the conclusions of the philosopher. The critic, therefore, should 
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have a comprehensive, good, generous, candid, impartial and a 
sympathetic soul. 


What sort of a thing is the Bhdgavata, asks the European 
gentleman newly arrived in India. His companion tells him with a 
serene look, that the Bhdgavata is a book, which his Oriya bearer 
daily reads in the evening to a number of hearers. It contains a 
jargon of unintelligible and savage literature of those men who 
paint their noses with some sort of earth or sandal, and wear beads 
all over their bodies in order to procure salvation for themselves. 
Another of his companions, who has traveled a little in the mterior, 
would immediately contradict him and say that the Bhagavata is a 
Sanskrit work claimed by a sect of men, the Goswamis, who give 
mantras, like the Popes of Italy, to the common people of Bengal, 
and pardon their sins on payment of gold enough to defray their 
social expenses. A third gentlemen will repeat a third explanation. 
Young Bengal, chained up in English thoughts and ideas, and 
wholly ignorant of the Pre-Mohammed history of his own county, 
will add one more explanation by saying that the Bhagavata is a 
book, containing an account of the life of Krsna, who was an 
ambitious and an immoral man! This is all that he could gather 
from his grandmother while yet he did not go to school! Thus the 
great Bhagavata ever remains unknown to the foreigners like the 
elephant of the six blind men who caught hold of the several раҳб 
of the body of the beast! But Truth is eternal and is never injured 
but for a while by ignorance. 

The Bhagavata itself tells us what it is: 


nigama-kalpa-taror galitam phalam 
Suka-mukhad amrta-drave-samyutam/ 
pibata bhagavatam rasam alayam 
muhur aho rasikà bhuvi bhavukah// 
(Bhag. 1/1 /3) 


*It is the fruit of the tree of thought (Vedas) mixed и 
the nectar of the speech of Sukadeva. It is the temple o 
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spiritual love! O! Men of Piety! Drink deep this nectar of 
the Bhagavata repeatedly till you are taken from this 
mortal frame." 


The Garuda-puràana says, again: 


grantho 'stadasa-sahasra-$rimad-bhagavatabhidhà 

sarva-vedetihasanam saram saram samuddhrtam/ 
sarva-vedanta-saram hi sri-bhagavatam isyate 

tad rasamyta-tybtasya патуаіта syad rati-kvacit// 


“The Bhagavata is composed of 18,000 Slokas. It contains 
the best parts of the Vedas and the Vedanta. Whoever has 
tasted its sweet nectar, will never like to read any other 
religious book." 


Every thoughtful reader will certainly repeat this eulogy. The 
Bhagavata is preeminently the Book in India. Once enter into it, 
and you are transplanted, as it were, into the spiritual world where 
gross matter has no existence. The true follower of the Bhagavata is 
a spiritual man who has already cut his temporary connection with 
phenomenal nature, and has made himself the inhabitant of that 
region where God eternally exists and loves. This mighty work 15 
founded upon inspiration and its superstructure is upon reflection. 
To the common reader it has no charms and is full of difficulty. We 
are, therefore, obliged to study it deeply through the assistance of 


such great commentators as Sridhara Svāmī and the divine Caitanya 
and His contemporary followers. 


Now the great preacher of Nadia, who has been deified by His 
talented followers, tells us that the Bhagavata is founded upon the 
four slokas which Vyasa received from Narada, the most learned of 
the created beings. He tells us further that Brahma pierced through 
the whole universe of matter for years and years in quest of the final 
cause of the world but when he failed to find it abroad, he looked 
into the construction of his own spiritual nature, arsi there he 


heard the Universal Spirit speaking unto him, the following words: 
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jndnam parama-guhyam те yad vijndna-samanvitam/ 
sarahasyam tad-angam ca grhana gaditam maya// 


уйойп аћат yatha-bhavo yad-rüpa-guna-karmakah/ 
tathaiva tattva-vijndnam astu te mad-anugrahat// 


aham evásam evagre nànyad yat sad-asat param/ 
pascad aham yad etac ca yo "vasigyeta so 'smy aham// 


rte "rtham yat pratiyeta na pratiyeta catmani/ 
tad vidyad ütmano mayam yathabhaso yatha tamah// 
(Bhag. 2/9/31-34) 


“Take, О Brahma! I am giving you the knowledge of my 
own self and of my relations and phases which is in itself 
difficult of access. You are a created being, so it is not easy 
for you to accept what I give you, but then I kindly give 
you the power to accept, so you are at liberty to under- 
stand my essence, my ideas, my form, my property and my 
action together with their various relations with imperfect 
knowledge. I was in the beginning before all spiritual and 
temporal things were created, and after they have been 
created I am in them all in the shape of their existence 
and truthfulness, and when they will be all gone I shall 
remain full as I was and as I am. Whatever appears to be 
true without being a real fact itself, and whatever is not 
perceived though it is true in itself are subjects of my illu- 
sory energy of creation, such as, light and darkness in the 
material world.” 
It is difficult to explain the above in a short compass. You must 
read the whole Bhagavata for its explanation. When the great Vyasa 
had effected the arrangements of the Vedas and the Upanisads, the 
completion of the eighteen Puranas with facts gathered from e 
recorded and unrecorded tradition of ages, and the composition o 
the Vedanta and the large Mahabharata, an epic pas of one 
celebrity, he began to ruminate over his own theories ап Lane 5 
and found like Fauste of Goethe that he had up to that time 
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gathered no real truth. He fell back into his own self and searched 
his own spiritual nature and then it was that the above truth was 
communicated to him for his own good and the good of the world. 
The sage immediately perceived that his former works required 
supercession in as much as they did not contain the whole truth and 
nothing but the truth. In his new idea he got the development of his 
former idea of religion. He commenced the Bhdgavata in pursuance 
of this change. From this fact, our readers are expected to find out 
the position which the Bhàgavata enjoys in the library of Hindu 
theological works. 

The whole of this incomparable work teaches us, according to 
our Great Caitanya, the three great truths which compose the abso- 
lute religion of man. Our Nadia preacher calls them sambandha, 
abhidheya and prayojana, i.e., the relation between the Creator and 
the created, the duty of man to God and the prospects of humani- 
ty. In these three words is summed up the whole ocean of human 
knowledge as far as it has been explored up to this era of human 
progress. These are the cardinal points of religion and the whole 
Bhagavata is, as we are taught by Caitanya, an explanation both by 
precepts and example, of these three great points. 


In all its twelve skandhas or divisions the Bhagavata teaches us 
that there is only one God without a second, Who was full in 
Himself and is and will remain the same. Time and space, which 
prescribe conditions to created objects are much below His 
Supreme Spiritual nature, which is unconditioned and absolute. 
Created objects are subject to the infl 
which form the chief ingr 
passes by the name of 
understood by us who a 
as we can understand 
through our spiritual 
unbroken horse at the 
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epithet of omniscient so learnedly applied to Him. The imperfect 
part of nature implying want proceeded also from certain of those 
ideas, and what, but a principle of maya, eternally existing in God 
subject to His Omnipotence, could have a hand in the creation of 
the world as it is? This is styled as the maya-sakti of the omnipresent 
God. Cavil as much as you can. This is a (ruth in relation to the 
created universe. 

This maya intervenes between us and God as long as we are not 
spiritual, and when we are able to break off her bonds, we, even in 
this mortal frame, learn to commune in our spiritual nature with 
the unconditioned and the absolute. No, maya does not mean a 
false thing only, but it means concealment of eternal truth as well. 
The creation is not maya itself but is subject to that principle. 
Certainly, the theory is idealistic but it has been degraded into fool- 
ishness by wrong explanations. The materialist laughs at the ideal 
theory saying, how could his body, water, air and earth be mere ideas 
without entity, and he laughs rightly when he takes Sankaracarya's 
book in his hand at the butt end of his ridicule. The true idealist 
must be a dualist also. He must believe all that he perceives as 
nature created by God full of spiritual essence and relations, but he 
must not believe that the outward appearance is the truth. The 
Bhagavata teaches that all that we healthily perceive is true, but its 
material appearance is transient and illusory. The scandal of the 
ideal theory consists in its tendency to falsify nature, but the theory 
as explained in the Bhagavata makes nature true, if not eternally 
true as God and His ideas. What harm there can be if man believes 
in nature as spiritually true and that the physical relations and phas- 
es of society are purely spiritual? Бу 7 

No, it is not merely changing a name butitisa change иша 
also. Nature is eternally spiritual but the intervention of maya S 
her gross and material. Man, in his progress attempts to shake o 
this gross idea, childish and foolish in its nature and by es 
the intervening principle of maya, lives in continual union wi ae 
in his spiritual nature. The shaking off this bond is salvation of the 

ра ly tell his 
human nature. The man who has got salvation wal азу b 
brother that “If you want to see God, see ше, and if you want to be 
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one with God, you must follow me." The Bhagavata teaches us this 
relation between man and God, and we must all attain this knowl- 
edge. This sublime truth is the point where the materialist and the 
idealist must meet like brothers of the same school and this is the 
point to which all philosophy tends. 

This is called sambandhajnana of the Bhagavata, or, in other 
words, the knowledge of relations between the conditioned and the 
Absolute. We must now attempt to explain the second great princi- 
ple inculcated by the Bhagavata, i.e., the principle of duty. Man must 
spiritually worship his God. There are three ways, in which the 
Creator is worshipped by the created. 


vadanti tat tattva-vidas tattvam yaj jfànam advyayam/ 
brahmeti paramatmeti bhagavan iti $abdyate// 
(Bhag. 1/2/11) 


All theologists agree in maintaining that there is only one God 
without a second, but they disagree in giving a name to that God 
owing to the different modes of worship, which they adopt accord- 
ing to the constitution of their mind. Some call Him by the name of 
brahman, some by the name of paramatma and others by the name 
of bhagavan. Those who worship God as infinitely great in the prin- 
ciple of admiration call Him by the name of brahman. This mode is 
called jnana or knowledge. Those who worship God as the Universal 
Soulin the principle of spiritual union with Him give Him the name 
of рататаїтаӣ. This is yoga. Those who worship God as all in all with 
all their heart, body and strength style Him as bhagavan. This last 
principle is bhakti. The book that prescribes the relation and wor- 
ship of bhagavan, procures for itself the name of Bhagavata and the 
worshipper is also called by the same name. 

Such is Bhagavata which is decidedly the book for all classes of 
theists. If we worship God spiritually as all in all with our heart, 
mind, body and strength, we are all Bhagavatas and we lead a life of 
spiritualism, which neither the worshipper of brahman, nor the yogi 
uniting his soul with (paramatmà) the universal soul can obtain. The 
superiority of the Bhagavata consists in the uniting of all sorts of the- 
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istic worship into one excellent principle in human nature, which 
passes by the name of bhakti. This word has no equivalent in the 
English language. Piety, devotion, resignation and spiritual love 
unalloyed with any sort of petition except in the way of repentance, 
compose the highest principle of bhakti. The Bhagavata tells us to 
worship God in that great and invaluable principle, which is 
infinitely superior to human knowledge and the principle of yoga. 
Our short compass will not admit of an explanation of the prin- 
ciple of bhakti beautifully rising from its first stage of application in 
the form of Brahmic worship in the shape of admiration which is 
styled the $anta-rasa, to the fifth or the highest stage of absolute 
union in love with God, sweetly styled the madhurya-rasa of prema- 
bhakti. A full explanation will take a big volume which is not our 
object here to compose. Suffice it to say that the principle of bhakti 
passes five distinct stages in the course of its development into its 
highest and purest form. Then again when it reaches the last form, 
it is susceptible of further progress from the stage of prema (love) to 
that of maha-bhaoa which is in fact a complete transition into the 
spiritual universe where God alone is the bride-groom of our soul. 
The voluminous Bhàgavata is nothing more than a full illustra- 
tion of this principle of continual development and progress of the 
soul from gross matter to the all-perfect Universal Spirit who is dis- 
tinguished as personal, eternal, absolutely free, all powerful and all 
intelligent. There is nothing gross or material in it. The whole affair 
is spiritual. In order to impress this spiritual picture upon the stu- 
dent who attempts to learn it, comparisons have been made with 
the material world, which cannot but convince the ignorant and the 
impractical. Material examples are absolutely necessary for the 
explanation of spiritual ideas. The Bhagavata believes that the Spi 
it of nature is the truth in nature and is the only practical part of it. 
The phenomenal appearance of nature is truly eon 
although it has had the greatest claim upon Our belief from the days 


of our infancy. The outward appearance of nature is nothing ш 
than a sure index of its spiritual face. Comparison’ an шү 
necessary. Nature as it is before our eyes, must explain | е spirit, or 
else the truth will ever remain concealed, and man will never rise 


š 
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from his boyhood though his whiskers and beard grow white as the 
snows of the Himalayas. The whole intellectual and moral philoso- 
phy is explained by matter itself. Emerson beautifully shows how all 
the words in moral philosophy originally came from the names of 
material objects. The words heart, head, spirit, thought, courage, 
bravery, were originally the common names of some corresponding 
objects in the material world. All spiritual ideas are similarly pic- 
tures from the material world, because matter is the dictionary of 
spirit, and material pictures are but the shadows of the spiritual 
affairs which our material eye carries back to our spiritual percep- 
tion. God in His infinite goodness and kindness has established this 
unfailing connection between the truth and the shadow in order to 
impress upon us the eternal truth which He has reserved for us. The 
clock explains the time, the alphabet points to the gathered store of 
knowledge, the beautiful song of a harmonium gives the idea of 
eternal harmony in the spirit world, to-day and to-morrow and day- 
after-to-morrow thrust into us the ungrasped idea of eternity and 
similarly material pictures impress upon our spiritual nature the 
truly spiritual idea of religion. It is on these reasonable grounds that 
Vyasa adopted the mode of explaining our spiritual worship with 
some sort of material phenomena, which correspond with the spir- 
itual truth. Our object is not to go into details, so we are unable to 
quote some of the illustrations within this short compass. 

We have also the practical part of the question in the 11th book 
of Bhagavata. All the modes by which a man can train himself up to 
prema-bhakti as explained above, have been described at great 
length. We have been advised first of all, to convert ourselves into 
most grateful servants of God as regards to our relations to our fel- 
low brethren. Our nature has been described as bearing three dif- 
ferent phases in all our bearings of the world. Those phases are 
named sattva, rajas, and tamas. Sattva-guna is that property in our 
nature, which is purely good as far as it can be pure in our present 
state. Rajo-guna is neither good nor bad. Tamo-guna is evil. Our 
pravritis or tendencies and affections are described as the main- 
spring of all our actions, and it is our ob; 


а а ject to train up those affec- 
tions and tendencies to the standard of sattua-guna, as decided by 
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the moral principle. This is not easily done. All the springs of our 
actions should be carefully protected from tamo-guna, the evil prin- 
ciple, by adopting the rajo-guna at first, and when that is effected, 
man should subdue his rajo-guna by means of the natural sattva-guna 
which is the most powerful of them cultivated. Lust, idleness, wicked 
deeds and degradation of human nature by intoxicating principles 
are described as exclusively belonging to tamo-guna, the evil phase 
of nature. These are to be checked by marriage, useful work and 
abstinence from intoxication and trouble to our neighbors and 
inferior animals. Thus when rajo-guna has obtained supremacy in 
the heart, it is our duty to convert that rajo-guna into sattva-guna 
which is pre-eminently good. That married love, which is first culti- 
vated, must now be sublimated into holy, good and spiritual love, 
i.e., love between soul and soul. Useful work will now be converted 
into work of love and not of disgust or obligation. Abstinence from 
wicked work will be made to lose its negative appearance and con- 
verted into positive good work. Then we are to look to all living 
beings in the same light in which we look to ourselves, i.e., we must 
convert our selfishness into all possible disinterested activity towards all 
around us. Love, charity, good deeds and devotion to God will be 
our only aim. We then become the servants of God by obeying his 
High and Holy wishes. Here we begin to be bhaktas and we are sus- 
ceptible to further improvement in our spiritual nature, as we have 
described above. All this is covered by the term abhidheya, the sec- 
ond cardinal point in the supreme religious work, the Bhagavata. 
We have now before us, the first two cardinal points in our religion, 
explained somehow or other in the terms and thoughts expressed 
by our savior who lived only four and a half centuries ago in the 
beautiful town of Nadia, situated on the banks of the Bhagirathi. We 
must now proceed to the last cardinal point termed by the great Re- 
establisher, prayojana or prospects. 

What is the object of our spiritual development, our prayer, our 
devotion and our union with God? The Bhagavaia tells that the 
object is not enjoyment or sorrow, but continual progress in spiritu- 


al holiness and harmony. 


In the common-place books of the Hindu religion in which the 
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rajo and tamo-guna have been described as the ways of religion, we 
have descriptions of a local heaven and a local hell; the Heaven as 
beautiful as anything on earth and the Hell as ghastly as any picture 
of evil. Besides this Heaven we have many more places, where good 
souls are sent up in the way of promotion! There are 84 divisions of 
the hell itself, some more dreadful than the one which Milton has 
described in his “Paradise Lost.” These are certainly poetical and 
were originally created by the rulers of the country in order to check 
evil deeds of the ignorant people, who are not able to understand 
the conclusions of philosophy. The religion of the Bhagavata is free 
from such a poetry. Indeed, in some of the chapters we meet with 
descriptions of these hells and heavens, and accounts of curious 
tales, but we have been warned somewhere in the book, not to 
accept them as real facts, but as inventions to overawe the wicked 
and to improve the simple and the ignorant. The Bhagavata, cer- 
tainly tells us a state of reward and punishment in the future accord- 
ing to the deeds in our present situation. All poetic inventions, 
besides this spiritual fact, have been described as statements bor- 
rowed from other works in the way of preservation of old traditions 
in the book which superseded them and put an end to the necessi- 
ty of their storage. If the whole stock of Hindu theological works 
which preceded the Bhàgavata were burnt like the Alexandrian 
library and the sacred Bhagavata preserved as it is, not a part of the 
philosophy of the Hindus except that of the atheistic sects, would be 
lost. The Bhagavata therefore, may be styled both as a religious work 
and a compendium of all Hindu history and philosophy. 

The Bhagavata does not allow its followers to ask anything from 


God except eternal love towards Him. The kingdom of the world, 
the beauties of the local heavens and the s 


i A overeignty over the mate- 
rial world are never the subjects of Vaisnava prayer. The Vaisnava 
meekly and humbly says, “ 


"Father, Master, God, Friend and Husband 
of my soul! Hallowed be Thy name! I do not approach You for any- 
thing which You have already given me. I have sinned against You 
and I now repent and solicit Your pardon. Let Thy holiness touch 
my soul and make me у 


free from grossness. Let s d 
mss . my spirit be devote 
meekly to Your Holy service in absolute love ae Thee. I have 
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called You my God, and let my soul be wrapped up in admiration at 
Your greatness! I have addressed You as my Master and let my soul 
be strongly devoted to your service. I have called You my friend, and 
let my soul be in reverential love towards You and not in dread or 
fear! I have called you my husband and let my spiritual nature be in 
eternal union with You, forever loving and never dreading, or feel- 
ing disgust. Father! let me have strength enough to go up to You as 
the consort of my soul, so that we may be one in eternal love! Peace 
to the world!” 

Of such a nature is the prayer of the Bhagavata. One who can 
read the book will find the highest form of prayer in the expressions 
of Prahlada towards the universal and omnipresent Soul with pow- 
ers to convert all unholy strength into meek submission or entire 
annihilation. This prayer will show what is the end and object of 
Vaisnavas life. He does not expect to be the king ofa certain part of 
the universe after his death, nor does he dread a local fiery and tur- 
bulent hell, the idea of which would make the hairs of young 
Hamlet stand erect like the forks of a porcupine! His idea of salvation 
is not total annihilation of personal existence as the Buddhists and 
the twenty-four gods of the Jains procured for themselves! The 
Vaisnava the meekest of all creatures is devoid of all ambition. He 
wants to serve God spiritually after death as he has served Him both 
in spirit and matter while here. His constitution is a spirit and his 
highest object of life is divine and holy love. 

There may be a philosophical doubt. How the human soul 
could have a distinct existence from the universal Soul when the 
gross part of the human constitution will be, no more? The Vaisnava 
can’t answer it, nor can any man on earth explain it. The Vaisnava 
meekly answers, he feels the truth but he cannot understand it. e 
Bhagavata merely affirms that the Vaisnava soul when freed from a 
gross matter will distinctly exist not in time and space but spiritual- 


ly in the eternal spiritual kingdom of God where love is life, and 


hope and charity and continual ecstasy without change are its vari- 


ous manifestations. 


In considering about the essence of the Deity, two great errors 
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stare before us and frighten us back to ignorance and its 
satisfaction. One of them is the idea that God is above all attributes 
both material and spiritual and is consequently above all 
conception. This is a noble idea but useless. If God is above 
conception and without any sympathy with the world, how is then 
this creation, this Universe composed of properties, the distinctions 
and phases of existence, the differences of value, man, woman, 
beast, trees, magnetism, animal magnetism, electricity, landscape, 
water and fire? In that case Sankaracarya’s māyāvāda theory would 
be absolute philosophy. 

The other error is that God is all attribute, i.e. intelligence, 
truth, goodness and power. This is also a ludicrous idea. Scattered 
properties can never constitute a Being. It is more impossible in the 
case of belligerent principles, such as justice and mercy and fullness 
and creative power. Both ideas are imperfect. The truth, as stated in 
the Bhagavata is that properties, though many of them belligerent, 
are united in a spiritual Being where they have full sympathy and 
harmony. Certainly this is beyond our comprehension. It is so owing 
to our nature being finite and God being infinite. Our ideas are 
constrained by the idea of space and time, but God is above that 
constraint. This is a glimpse of Truth and we must regard it as Truth 
itself: often, says Emerson, a glimpse of truth is better than an 
arranged system and he is right. 

The Bhagavata has, therefore, a personal, all-intelligent, active, 
absolutely free, holy, good, all-powerful, omnipresent, just and mer- 
ciful and supremely spiritual deity without a second, creating, pre- 
serving all that is in the universe. The highest object of the Vaisnava 
is to serve that Infinite Being forever spiritually in the activity of 
Absolute Love. 

These are the main principles of the religion inculcated by the 
work, called the Bhagavata, and Vyasa, in his great wisdom, tried his 
best to explain all these principles with the aid of pictures in the 
material world. The shallow critic summarily rejects this great 
philosopher as a man-worshipper. He would go so far as to scandal- 
ize him asa teacher of material love and lust and the injurious prin- 
ciples of exclusive asceticism. The critic should first read deeply the 
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pages of the Bhagavata and train his mind up to the best eclectic 
philosophy which the world has ever obtained, and then we are sure 
he will pour panegyrics upon the principal of the College of 
Theology at Badrikashram which existed about 4,000 years ago. The 
shallow critic's mind will undoubtedly be changed, if he but reflects 
upon one great point, i.e., how is it possible that a spiritualist of the 
school of Vyasa teaching the best principles of theism in the whole 
of the Bhagavata and making the four texts quoted in the beginning 
as the foundation of his mighty work, could have forced upon the 
belief of men that the sensual connection between men with certain 
females is the highest object of worship! This is impossible, dear 
critic! Vyasa could not have taught the common vairagi to set up an 
ükhadá (a place worship) with a number of females! Vyasa, who 
could teach us repeatedly in the whole of Bhagavata that sensual 
pleasures are momentary like the pleasures of rubbing the itching 
hand and that man's highest duty is to have spiritual love with God; 
could never have prescribed the worship of sensual pleasures. His 
descriptions are spiritual and you must not connect matter with it. 
With this advice, dear critic, go through the Bhagavata and I doubt 
not you will, in three months, weep and repent to God for despising 
this revelation through the heart and brain of the great Badarayan. 

Yes, you nobly tell us that such philosophical comparisons pro- 
duced injury in the ignorant and the thoughtless. You nobly point 
to the immoral deeds of the common vairagis, who call themselves 
“The followers of the Bhagavata and the great Caitanya." You nobly 
tell us that Vyasa, unless purely explained, may lead thousands of 
men into great trouble in time to come. But dear critic! Study the 
history of ages and countries! Where have you found the philoso- 
pher and the reformer fully understood by the people? The рор 
lar religion is fear of God and not the pure spiritual love whe 
Plato, Vyasa, Jesus, and Caitanya taught to their г GS Cs peoples! 
Whether you give the absolute religion 1n figures or simple expres- 
sions, or teach them by means of books or oral speeches, the igno- 
rant and the thoughtless must degrade it. It is indeed very easy to 
tell and swift to hear that absolute truth has such an affinity with the 
human soul that it comes through as if intuitively. No exertion is 
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necessary to teach the precepts of true religion. This is a deceptive 
idea. It may be true of ethics and of the alphabet of religion, but not 
of the highest form of faith which requires an exalted soul to under- 
stand. It certainly requires previous training of the soul in the ele- 
ments of religion just as the student of fractions must have a previ- 
Ous attainment in elemental numbers and figures in arithmetic and 
geometry. Truth is good, is an elemental truth, which is easily 
grasped by the common people. But if you tell a common patient, 
that God is infinitely intelligent and powerful in His spiritual 
nature, He will conceive a different idea from what you entertain of 
the expression. All higher truths, though intuitive, require previous 
education in the simpler ones. That religion is the purest, which 
gives you the purest idea of God, and the absolute religion requires 
an absolute conception by man of his own spiritual nature. How 
then is it possible that the ignorant will ever obtain the absolute reli- 
gion as long as they are ignorant? When thought awakens, the 
thinker is no more ignorant and is capable of obtaining an absolute 
idea of religion. This is a truth and God has made it such in His infi- 
nite goodness, impartiality and mercy. Labor has its wages and the 
idle must never be rewarded. Higher is the work, greater is the 
reward is an useful truth. The thoughtless must be satisfied with 
superstition till he wakes and opens his eyes to the God of love. The 
reformers, out of their universal love and anxiety for good endeav- 
or by some means or other to make the thoughtless drink the cup 
of salvation, but the latter drink it with wine and fall into the ground 
under the influence of intoxication for the imagination has also the 
power of making a thing what it never was. Thus it is that the evils 
of nunneries and the corruptions of the akhada proceeded. No, we 
are not to scandalize the Savior of Jerusalem or the Savior of Nadia 
for these subsequent evils. Luthers, instead of critics, are what we 
want for the correction of those evils by 


OF the true interpretation of 
the original precepts. 


Two more principles characterize the Bhagavata, viz., liberty and 
progress of the soul throughout eternity. The Bhdgavata teaches us 
that God gives us truth and He gave it to Vyasa, when we earnestly 
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seek for it. Truth is eternal and unexhausted. The soul receives a 
revelation when it is anxious for it. The souls of the great thinkers 
of the by-gone ages, who now live spiritually, often approach our 
inquiring spirit and assist it in its development. Thus Vyasa was 
assisted by Narada and Brahma. Our Sastras, or in other words, 
books of thought do not contain all that we could get from the infi- 
nite Father. No book is without its errors. God's revelation is abso- 
lute truth, but it is scarcely received and preserved in its natural 
purity. We have been advised in the 14th Chapter of 11th skandha of 
the Bhagavata to believe that truth when revealed is absolute, but it 
gets the tincture of the nature of the receiver in course of time and 
is converted into error by continual exchange of hands from age to 
age. New revelations, therefore, are continually necessary in order 
to keep truth in its original purity. We are thus warned to be careful 
in our studies of old authors, however wise they are reputed to be. 
Here we have full liberty to reject the wrong idea, which is not sanc- 
tioned by the peace of conscience. Vyasa was not satisfied with what 
he collected in the Vedas, arranged in the Purdnas and composed in 
the Mahabharata. The peace of his conscience did not sanction his 
labors. It told him from inside “No, Vyasa! you can’t rest contented 
with the erroneous picture of truth which was necessarily presented 
to you by the sages of by-gone days! You must yourself knock at the 
door of the inexhaustible store of truth from which the former ages 
drew their wealth. Go, go up to the Fountain-head of truth where 
no pilgrim meets with disappointment of any kind.” Vyasa did it and 
obtained what he wanted. We have been all advised to do so. Liberty 
then is the principle, which we must consider as the most valuable 
gift of God. We must not allow ourselves to be led by those who lived 
and thought before us. We must think for ourselves and try to get 
further truths which are still undiscovered. In the 23rd text 21st 
Chapter 11th skandha of the Bhagavata we have been advised to take 
the spirit of the sastras and not the words. The Bhagavata is there- 
fore a religion of liberty, unmixed truth and absolute love. ай 
The other characteristic is progress. Liberty сег tainly is ae 
father of all progress. Holy liberty is the cause of progress upwar 
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and upwards in eternity and endless activity of love. Liberty abused 
causes degradation and the Vaisnava must always carefully use this 
high and beautiful gift of God. The progress of the Bhagavata 
described as the rise of the soul from Nature up to Nature’s God, 
from maya, the absolute and the infinite. Hence the Bhagavata says 
of itself: 


nigama-kalpa-taror galitan phalam 
Suka-mukhad amrta-drava-samyutam/ 
pibata-bhagavatam rasam alayam 
muhur aho таѕіка bhuvi bhavukah// 
(Bhag. 1/1/3) 


"It is the fruit of the tree of thought, mixed with the nec- 
tar of the speech of Sukadeva. It is the temple of spiritual 
love! O! Men of piety! Drink deep this nectar of Bhagavata 
repeatedly till you are taken from this mortal frame!" 


Then the saragrahi or the progressive Vaisnava adds: 


surasa-sara-yutam phalam matra yat 

virasat adi-viruddha-gunam ca tat/ 
haga-viragamito madhu-payinah 

rasika-sara-rasam piba bhavukah// 


“That fruit of the tree of thought is a composition, as a mat- 
ter of course of the sweet and the Opposite principles. O! 
Men of piety, like the bee taking honey from the flower, drink 
the sweet principle and reject that which is not so.” 


The Bhagavata is undoubtedly a difficult work and where it does 
not relate to a picturesque description of traditional and poetical 
life, its literature is stiff and its branches are covered in the garb of 


an unusual form of Sanskrit poetry. Works on philosophy must nec- 
essarily be of this character. Commentaries and notes are therefore 


required to assist us in our study of the book. The best commenta- 
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tor is Sridhara Svami and the truest interpreter is our great and 
noble Caitanyadeva. God bless the spirit of our noble guides. 
These great souls were not like comets appearing in the firma- 
ment for a while and disappearing as soon as their mission is over. 
They are like so many suns shining all along to give light and heat 
to the succeeding generations. Long time yet they will be succeed- 
ed by others of their mind, beauty and caliber. The texts of Vyasa 
are still ringing in the ears of all theists as if some great spirit is 
singing them from a distance! Badrikashram! The seat of Vyasa and 
the selected religion of thought! What a powerful name! The pil- 
grim tells us that the land is cold! How mightily did the genius of 
Vyasa generate the heat of philosophy in such cold region! Not only 
did he heat the locality but sent its ray far to the shores of the sea! 
Like the great Napoleon in the political world, he knocked down 
empires and kingdoms of old and bygone philosophy by the mighty 
stroke of his transcendental thoughts! This is real power! Atheists, 
philosophy of Sankhya, Carvaka, the Jains and the Buddhists shud- 
dered with fear at the approach of the spiritual sentiments and cre- 
ations of the Bhdgavata philosopher! The army of atheists was com- 
posed of gross and impotent creatures like the legions that stood 
under the banner of the fallen Lucifer; but the pure, holy and spir- 
itual soldiers of Vyasa, sent by his Almighty Father were invincibly 
fierce to the enemy and destructive of the unholy and the unfound- 
ed. He that works in the light of God, sees the minutest things in 
creation, he that works the power of God is invincible and great, 
and he that works with God’s Holiness in his heart, finds no diffi- 
culty against unholy things and thoughts. God works through His 
agents and these agents are styled by Vyasa himself as the 
Incarnation of the power of God. All great souls were incarnations 
of this class and we have the authority of this fact in the Bhagavata 


itself: 


nkhyeya hareh sattva-nidher dvijah/ 
ulyah sarasah syuh sahasrasah// 
(Bhag. 1/3/26) 


avatara hy asa 
yathavidasinah k 
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“О Brahmanas! God is the soul of the principle of good- 
ness! The incarnations of that principle are innumerable! 
As thousands of watercourses come out of one inex- 
haustible fountain of water, so these incarnations are but 
emanations of that infinitely good energy of God which is 
full at all times.” 


The Bhagavata, therefore, allows us to call Vyasa and Narada, as 
Saktyavesavataras of the infinite energy of God, and the spirit of this 
text goes far to honor all great reformers and teachers who lived 
and will live in other countries. The Vaisnava is ready to honor all 
great men without distinction of caste, because they are filled with 
the energy of God. See how universal is the religion of Bhagavata. It 
is not intended for a certain class of the Hindus alone but it is a gift 
to man at large in whatever country he is born and whatever society 
is bred. In short Vaisnavism is the Absolute Love binding all men 
together into the infinite unconditioned and absolute God. May it, 
peace reign for ever in the whole universe in the continual devel- 
opment of its purity by the exertion of the future heroes, who will 
be blessed according to the promise of the Bhagavata with powers 


from the Almighty Father, the Creator, Preserver, and the 
Annihilator of all things in Heaven and Earth. 


n.d. 


n.d. 


n.d. 


n.d. 


1849 


1850 
1850 
1851 


1855 


Appendix I 


The Works of Kedarnath Datta 
Bhaktivinoda 


(Arranged by Year) 
Baladeva Vidyabhüsana-carita — A biography of Baladeva 
Vidyabhüsana by Bhaktivinoda in prose. 
Dasa-müla-niryasa — A Bengali prose essay summarizing 
Caitanya's teachings in ten points of theology. 
Navadvipa-satakam — A work attributed to Prabodhananda 
Sarasvati. The work describes the land of Navadwip. 
Bhaktivinoda translated this book into Bengali verse. 
Vedánta-sütra — A classic theological treatise published by 
Bhaktivinoda’s friend, Shri Syamalal Goswami, along with 
the Govinda-bhasya of Baladeva Vidyabhusana and the 
explanatory notes of Bhaktivinoda. 
Uld-candi-mahatmya — Bengali verses in praise of the 
village deity Ula Candi. In his autobiography Bhaktivinoda 
informs us that the work is lost. 
Hari-katha — A poem in Bengali. 
Lilà-kirtana — A poem in Bengali. 
Sumbha-nisumbha-yuddha — Bengali verses about the battle 
between Durga and two demons named Sumbha and 
Nisumbha. А E 
Contributions to various periodicals — Bhaktivinoda wrote 
numerous short articles (non-Vaisnava in content) from 
about this time. He wrote for the Hindu Intelligencer, 
Literary Gazette and CANES js ke os ECT 
by Benoy Ghosh listed as: Spee 
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1856 


1857 


1860 


1862 


1862 


1862 


1866 


1866 


1868 


1869 
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should be the aim of Education,” Selections from English 
Periodicals of Nineteenth Century Bengal, vols. i-v. Calcutta: 
Papyrus, 1978. 

Poriade Part 1 — A poem in English about the activities of 
Porus in the days of Alexander the Great. This work is 
mentioned in Bhaktivinoda’s autobiography and was sup- 
posed to be in twelve volumes. 

Poriade Part 2 — The second part of a proposed twelve 
volumes. According to the Jivani only two volumes were 
published. 

Maths of Orissa — English prose account of the various 
temples, monasteries and shrines in Orissa that 
Bhaktivinoda visited. Bhaktivinoda lived in Orissa with his 
paternal grandfather during this period. The work has 
been quoted by William Hunter in his History of Orissa. 
Our Wants — A work in English prose. It is mentioned in 
the Jivani. 

Sannyasi — A poem in Bengali blank verse revised and 
republished in 1902. 

Vijana-gràma — A poem in Bengali blank verse about the 
destruction of Ula due to cholera during 1857. It was 
revised and republished in 1909. 

Balide Registry — A manual of the Government 
Registration Department that Bhaktivinoda translated into 
Urdu. It is mentioned in the autobiography. 

Speech on Gautama — A lecture in English about Gautama 
Muni and the philosophy of nyaya given at Chapra in 
Bihar during 1866. 
Sac-cid-ananda-premalankara — 
ing the attributes of Caitanya. 
The Bhagavat: Its Philosophy, Ethics and Theology — A lecture 
in English on the Bhagavata delivered at Dinajpur in West 


Bengal. Some topics covered are: the importance of the 
Bhagavata in synthesizing many forms of theistic worship 
and the three truths of religion (sambandha, abhidheya and 
prayojana) . 


A poem in Bengali describ- 








1871 


1871 


1871 


1879 
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Garbha-stotra-oyakhyà or Sambandha-tattva-candrika — A 
commentary in Bengali prose on the Garbha-stotra from 
the second chapter of the tenth skandha of Bhagavata 
(Prayers by the Devas for Sri Krsna in the Womb). 

A Beacon Light — English prose. This work is only men- 
tioned in ISKCON publications. 

Thakura Haridasa — Теп English verses about the disap- 
pearance of Haridasa Thakura, which are engraved on the 
samadhi tomb of Haridasa by the seashore at Jagannath 
Puri. 

Reflections — A poem in English. 

Saragrahi Vaisnava — А poem of twenty verses in English 
describing the mood of the sa@ragrahi Vaisnava. This work 
is only mentioned in ISKCON publications. 

The Akhadas in Puri — English prose account of the vari- 
ous Vaisnava monastaries at Puri. 

The Atibadis of Orissa — A letter to the editors of the 
Progress, exposing a controversial sect of Vaisnavas popular 
in Orissa. 

The Marriage System of Bengal — An article in English detail- 
ing Hindu marriage customs in Bengal. Bhaktivinoda 
gives an historical outline of the various types of tradition- 
al marriages and expresses sympathy for the women sub- 
jected to the marital practices of the kulina brahmanas. 
The Personality of Godhead — English prose work mentioned 
only in ISKCON publications. ' 

The Temple of Jagannath at Puri — Ап English prose essay 
describing the history of the establishment of the great 
temple in Puri, Orissa. This work also addresses the 
hypocrisy of many temple priests. К d 

To Love Cod —A ies English article describing bhakti as 
the soul. The article is based on Christ 5 
teaching, “Love God with all thy heart, with ee 
and with all thy strength, and love man as thy brothe T 
Vedantadhikarana-mala — Sanskrit verses on b ies 
losophy with Bhaktivinoda’s Bengali translation anc 


the religion of 
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mentary. 

1873 . Datta-kaustubha — 104 Sanskrit verses on Vaisnava 
philosophy with Bhaktivinoda's Bengali translation and 
commentary. 

1876  Datta-vamsa-màla — Sanskrit verses giving a geneological 
description of the Datta family of Bali Samaj. 

1878 . Bauddha-vijaya-kàvyam — Sanskrit verses challenging 
Buddhist philosophy. The work is said by Sudarananda 
Vidyavinode to be in incomplete manuscript form. 

1880  Krsna-samità — A Sanskrit and Bengali work divided into 
three parts.! 

1881  Kalyana-kalpataru — A book of sixty-three Bengali songs 
describing devotion. This songbook became popular 
immediately upon its publication, and its songs have been 
popular in Bengal ever since. The work is mentioned in 
the Jivani. 

1881  Sajjana-tosami — A monthly Vaisnava periodical in Bengali 
that was first published in 1881. There are seventeen vol- 


umes extant. The last extant publication date by 
Bhaktivinoda is 1904. 


1. Bhaktivinoda begins with an Upakramanika, or introduction, in Bengali. The 


introduction is an 80 page study showing the development of Indian religion from 
an historical and geographical perspective. The Upakramanika is specifically written 
according to what Bhaktivinoda calls the adhwnika-vada or the “modern approach.” 
The Upakramanika first establishes the date of man 


; y important events of Indian his- 
tory. For example, the coming of the Aryans into Brahmavarta (India), their pro- 


gressive migration from north to south, and the date of the Mahabharata war were 

all presented according to the methodology of what was then modem scholarship. 
The Samhita, middle portion, is a collection of 281 Sanskrit verses with 

Bengali commentary. It is divided into ten chapters discussing various aspects of 

Vaisnava theology. Chapter one describes the 

soul and God and includes a brief descri 


utionary development of 
hapters four, five and six summarize 
n explains the relationship between 
rehend and communicate Krsna ilā. 
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1883 Review in English of Pundit Upendra Mohan Goswami’s 
Sanskrit thesis, Nitya-riipa-samsthapanam — This was 
included in the only English edition of Sajjana-tosani. 

1886 Bhajana-darpana-bhasya — A Sanskrit commentary on 
Raghunatha Dasa Gosvami's Manah-Siksa. 

1886 ВЛйшйшай — Sanskrit verses on the subject of rasa written 
by various Caitanya Vaisnava teachers, compiled and edit- 
ed by Bhaktivinoda with his own Bengali translations of. 
the verses. 

1886  Caitanya-Siksamrta — A philosophical work in Bengali 
prose based on Caitanya's teachings to Rupa and Sanatana 
as found in Caitanya-canitamrta. 

1886 . Da$opanisad-cürnika — A book of Bengali prose containing 
essential information gleaned from ten principal 
Upanisads. 

1886 Manah-sSiksa — Bengali verse translation of Raghunatha 
Dasa’s Sanskrit work Manah-siksa. 

1886  Prema-pradipa — A philosophical Vaisnava novel in Bengali 


prose. 


Chapter eight discusses the metaphoric dimension of Krsna lila by interpreting the various 
asuras in Krsna's life at Маја as obstacles on the spiritual path. Chapter nine outlines the 
ystic intuition, and shows how it can be employed 


meditative process of sahaja-samadhi or m DA 
chapter ten depicts the character and activities of 


to perceive higher spiritual reality. Finally, ї 
an uttamadhikari, or one who has obtained spiritual maturity. eR sns , 

Finally, the Upasamhara, or the summary portion of the  Krgna-sarihita, up. in pur 
prose, provides a systematic explanation of Caitanya's philosophy иш uu ing гс 
three topics: sambandha, prayojana and abhidheya. The sambandha section discusses the reta- 


tionship between God, the soul and matter. Prayojana describes the goal of life, Krsna prema 


(love), and abhidheya outlines the means by which that goal may be attained. 

i have been Ae to determine five publications of the Krsna-sarihita. The бир was 
Bhaktivinoda’s original 1880 edition that he refers to їп his wa. as pus p 
in two installments in the January/February and March 1903 editions ° m pea = 
in the April, May and June editions of that same year. Three printings se 


made by the Gaudiya Math, as evidenced by a third reprinting by Ше XS Ger M 
1960. I have not been able to determine when the previous two Gaudiya Math š 


made, but it is likely that at least one printin 
Bhaktisiddhanta Sarasvati Maharaja. 


g was made during the lifetime of ` 
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Bhagavad-gita — The text of the Gita with the Sanskrit 
commentary of Visvanatha Cakravarti entitled, 
Sararthavarsani. The work includes an elaborate introduc- 
tion in Bengali, a Bengali translation, and a commentary 
for each verse, entitled Rastka-ranjana. 
Sammodana-bhasyam — A lengthy Sanskrit commentary on 
Caitanya's eight verses of instruction called Siksastakam. 
Visnu-sahasra-nama of the Mahabharata — Published and 
edited by Bhaktivinoda with the Sanskrit commentary of 
Baladeva Vidyabhusana called Namartha-sudha. 
Caitanyopanisad (of the Atharva Veda) — An Upanishadic 
treatise of nineteen Sanskrit verses dealing with Krsna's 
appearance as Caitanya Mahaprabhu. Published and edit- 
ed by Bhaktivinoda with his own Sanskrit commentary 
called Caitanya-caramamrta and Madhustdana Dasa’s 
Amrta-bindu translation of the original Sanskrit verses. 
Krsna-vijaya — A famous Bengali epic on the /z/a of Krsna 
written in the fifteenth century by Maladhara Vasu 
(Gunaraj Khan). Published and edited by Bhaktivinoda 
with his own introduction in Bengali. 
Vaisnava-siddhanta-mala — A Bengali prose work that sum- 
marizes all the basic tenets of Caitanya Vaisnava theology. 
Amnaya-suitram — A Sanskrit composition based largely on 
the Upanisads, presented as 130 aphorisms, with a short 
commentary on each aphorism in Sanskrit comprising 


quotes from various scriptures. Included is a Bengali trans- 
lation called the Laghu-bhasya. 


Navadvipa Dhama Mahatmyam (Parikrama Khanda) — 
Eighteen chapters of Bengali verse in which Bhaktivinoda 


describes the complete tour of the land of Navadwip as 
traversed by Nityananda and Дуа Gosvami. 


Navadvipa Dhama-mahatmyam (Pramana Khanda) — Five 


chapters collected from various Sastras in Sanskrit glorif- 
ing the land of Navadwip.2 





2. I have been unable to find a copy of the Navad: 
includes the engineer’s map. Recent Gaudiya Math ç 


tba-dhàma-mahatmyam which 
editions do not include the 
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1890  Visnu Priya o Ananda Bajar Patrika — A montly journal in 
Bengali published by Sisir Kumar Ghosh and edited by 
Bhaktivinoda for a short time. 

1890 Siddhanta-darpanam — A philosophical Sanskrit work by 
Baladeva Vidyabhüsana. Published and edited by 
Bhaktivinoda with his own Bengali prose translations. 

1891 . Godruma Kalpataru — Collected Bengali essays describing 
Bhaktivinoda’s program of Nama-hatta. He describes the 
personnel of the marketplace, how the holy name is pur- 
chased, various officers of the market, qualifications of the 
participants, and descriptions of his actual preaching 
activities. 

1891  Srimad Bhagavad-gità — Edited and published by 
Bhaktivinoda with Baladeva Vidyabhusana's Sanskrit com- 
mentary, Gita-bhiisana, and his own Bengali translation- 
commentary called Vidvad-ranjana. 

1892 Nama — The third chapter of the Vaisnava-siddhanta-mala, 
excerpted and published in pamphlet form. Used for dis- 
tribution during the Nama-halta. 

1892 Nama-mahima — The fifth chapter of the Vaisnava-siddhan- 


map and Bhaktivinoda unfortunately did not serialize the Navadvipa-dhama-mahat- 
myam in his Sajjana-tosani as he did with most of his writings. There seems to be ae 
Way to determine the original contents of the work. Neither have we seen any pu 
lished documentation where Bhaktivinoda specifically outlines his case for 
Mayapur as the site of Caitanya's birth. What little information we have can be 
found in the Jivani and one or two articles in the Tosan? where the above ae 
tioned verse and some other verses from the Bhakti-ratnakara де found. Pn at 
is said in the Jivani expected that the Nagadopa Аата теи E x ay 
where Bhaktivinoda presented his arguments for Mayapur as r otn 
Caitanyadeva, but the work as it exists today is a mystical we er or 
with the textual and geographic research that the Jivani says Ee vite 
took. The Mahatmyam is divided into two parts, the Parikrama a — 
Parikramá is a mystical tour of Navadvip involving а dialogue Ais of Caitanya-lila 
Prabhu and Jiva Gosvami in which the geography and рео Tae Dene 
are spiritually linked to the geography and pe s erous verses from Sastra 
is a theological justification for the Parikrama wherein num: 


are quoted. 
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ta-málà, printed in pamphlet form. 

Nàma-pracàra — The sixth chapter of Vaisnava-siddhanta- 
mala, printed as above in pamphlet form. 
Nama-tattva-siksastaka — The fourth chapter of Vaisnava- 
siddhanta-mala, similarly printed as a pamphlet. 
Hari-néma — The second chapter of the Vaisnava-siddhan- 
ta-mald, printed and published in pamphlet form. 
Mahaprabhura Siksa — A work of eleven chapters. The first 
chapter summaries Caitanya’s philosophy in ten points. 
The following ten chapters explain each point in detail 
with Sanskrit quotations from numerous Sdstras. The work 
includes Bengali prose translations and explanations. 
Sarandgati — A Bengali songbook of fifty songs about the 
process of surrender to Sri Krsna. 

Baul-sangita — A collection of twelve Vaisnava songs in 
Bengali verse. 

Dalaler Gita — A song in Bengali verse describing 
Nityananda as the proprietor of the Marketplace of the 
Holy Name at Surabhikunj, which was Bhaktivinoda’s 
home on the island of Godruma in Navadwip. 

Gitavali — A Bengali songbook of seventy-three songs. 
Gita-mala — A Bengali songbook of eighty songs arranged 
in five chapters. 
Jaiva-dharma — A philosophical Vaisnava novel in Bengali 
prose. Most of the work is presented as a dialogue of 
questions and answers between various characters. 
Nama-bhajana — A small booklet in English prose describ- 
ing the divine name of Krsna. 

Soka-satana — A small booklet of thirteen Bengali songs 
that Bhaktivinoda composed between 1888 and 1890. 
Tattva-stitra — Fifty Sanskrit aphorisms divided into five 
chapters. Bhaktivinoda gives a Sanskrit commentary on 
each verse, plus an elaborate Bengali commentary. All the 
conclusions presented in this book are backed up with 


quotations from the Upanisads, the Puranas, Bhagavad-gita, 
Narada-pancaratra, and other sources 


1893 


1894 


1894 


1894 


1895 


1895 


1895 


1895 


1895 
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Tattva-viveka subtitled Sac-cid-anandanubhütih — This work 
discusses the different precepts of the Vaisnavas in rela- 
tion to the ideas of prominent Oriental and Western 
philosophers such as Plato, Aristotle, Comte, 
Schopenhauer, Berkeley, and so on. The work is com- 
posed in 48 Sanskrit verses with detailed Bengali commen- 
tary on each verse. 
Amrta-pravaha-bhasya — A Bengali commentary on Krsna 
Dasa Kaviraja's Caitanya-caritamyta. 
Tattva-muktavali subtitled Mayavada Sata-düsani — 119 
Sanskrit verses by Madhvacarya refuting advaita-vedanta of 
Sankaracarya. Bhaktivinoda includes a Bengali prose trans- 
lation for each verse. 
Vedarka-didhiti — A Sanskrit commentary on the Isopanisad. 
This commentary by Bhaktivinoda was published along 
with the Sanskrit explanation of Baladeva Vidyabhusana’s 
work entitled [sopanisad-bhasya. 
Bala-krsna-sahasra-nama-stotra, Gopala-sahasra-nama-stotra, 
Krsndstottara-Sata-nama-stotra, Radhika-sahasra-nama-stotra — 
Four ndma-stotras from Na@rada-pancaratra published and 
edited by Bhaktivinoda with the Sanskrit only. 
Hari-bhakti-kalpa-latikà — A Sanskrit work on bhakti by an 
unknown author. Edited and published by Bhaktivinoda 
with the Sanskrit text only. This manuscript was found 
while Bhaktivinoda was living in Jagannath Puri. 
Laksmi-carita — A short work in Bengali verse by Maladhara 
Vasu (Gunaraja Khan), the author of Krsna-vijaya. 
Published and edited by Bhaktivinoda with original text 
only. й 077 
Manah-santosani— A Bengali translation by Jagajjivan š 
Mishra of a Sanskrit work entitled Krsna-caitanyodayaoatt by 
Prad Miéra. This work was published and edited by 
radyumna 


Bhaktivinoda with the original text only. | 


ala 1 k in Sanskrit is 
Mukunda-mala-stotram — А devotional work si f 
from South India by one of the twelve Alvars. Published Í 
and editied by Bhaktivinoda with Sanskrit text only. i 





292 


1895 


1895 


1895 


1896 


1896 


1896 


1896 


1897 


1898 


KEDARNATH DATTA BHAKTIVINODA 


Composed in sixty-two verses. 

Sodasa Grantha — Sixteen small Sanskrit works on Vaisnava 
philosophy by Vallabhacarya. Published and edited by 
Bhaktivinoda with the Sanskrit text only. 
Gauranga-stava-kalpataru — Twelve verses in Sanskrit from 
Raghunatha Dasa’s Stavavali. Published and edited by 
Bhaktivinoda with Sanskrit text only. 

Mahaprabhor Asta-kaliya-lila-smarana-mangala-stotram — an 
eleven verse Sanskrit poem on the pastimes of Caitanya by 
an unknown Vaisnava author. Published and edited by 
Bhaktivinoda with the Sanskrit only. 

Artha-pancaka — Bhaktivinoda's explanatory notes in 
Bengali on Pillai Lokacarya’s work of the same name in 
which five principles of Ramanuja's philosophy are 
explained. 

Gauranga-lila-smarana-mangala-stotram — 104 Sanskrit vers- 
es giving a condensed description of the #las and teach- 
ings of Caitanya that are found in Caitanya-bhagavata and 
Caitanya-caritamrta. Bhaktivinoda included a forty-seven 
page introduction in English entitled, “Sri Caitanya 
Mahaprabhu: His Life and Precepts.” Accompanying the 
Sanskrit verses is a Sanskrit commentary entitled Vikasin 
Tika by Sitikantha Vacaspati of Navadwip. 
Ramanuja-upadesa — Sanskrit verses outlining the philoso- 


phy of Ramanuja with Bhaktivinoda’s own Bengali transla- 
tions. 


Svalikhitajtvani — This book is a 900 page Bengali prose 
letter which Bhaktivinoda wrote to his son, Lalita Prasad 
Datta, in response to a request for details of his father's 
personal life. 

Brahma-samhita (chapter 5) — Published and edited by 
Bhaktivinoda with the original Sanskrit verses, Jiva 
Gosvami's commentary and В ' 
introduction, prose translati 
Prakasini. 
Piytisa-varsini-ortti — 


haktivinoda’s own Bengali 
on and commentary called 


A Bengali commentary of Rupa 
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1900 


1901 
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Gosvami's Upadesamrta. Bhaktivinoda published this book 
with Rupa Gosvami’s original eleven Sanskrit verses 
accompanied by his own Bengali prose explanations. 
Goloka-mahatmyam — The second khanda of Sanatana 
Gosvami's Brhad-bhagavatamrtam published and edited by 
Bhaktivinoda with the original Sanskrit text and his own 
Bengali translation. 
Krsna-karnamrtam — A famous Sanskrit book of prayers 
describing the maádhurya-rasa of Krsna lila by Bilvamangala 
Thakura with the original Sanskrit verses. 
Bhagavad-gità — Published and edited by Bhaktivinoda 
with the Sanskrit commentary Dvaita-bhasyam of 
Madhvacarya. 
Bhajanamyta — a treatise on devotion in Sanskrit prose by 
Narahari Sarakara, a contemporary of Caitanya. Published 
and edited by Bhaktivinoda with his own Bengali transla- 
tion. 
Navadvipa-bhava-taranga — 168 Bengali verses describing 
the different places in the 32 sq. mile area of Navadwip as 
seen through devotional eyes. 
The Hindu Idols — A thirty-two page English letter written 
to the Tract Society of Calcutta in response to an article 
entitled “Professor Max Muller on Durga,” in which Kali, 
Durga, and Siva were the objects of criticism. : 
Hari-nama-cintamani — Haridasa Thakura's teachings on 
the Holy Name as collected from various Caitanya 
Vaisnava sources. Included is a discussion of the ten 
offenses in chanting. The work is a into fifteen 
chapters and is composed in Bengali verse. ab 
Pads ол — m and published. by Bhaktivinoda 
with the complete Sanskrit text only. M. 
Bhagavatarka-marici-mala — The principle verses ot the 

= 1 hapters. Each chapter 
Bhágavata arranged into twenty chap АА 
explains a particular aspect of Bhagavata p! Ts рах 
work is further divided into the three divisions: | 
sambandha, abhidheya and prayojana. Each Sanskrit verse is 
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accompanied by a Bengali prose translation and explana- 
tion by Bhaktivinoda. 

1901 Sankalpa-kalpadruma — 104 Sanskrit verses on the pastimes 
of Radha and Krsna by Visvanatha Cakravarti. Edited and 
published by Bhaktivinoda with his own Bengali prose 
translation. 

1902 Bhajana-rahasya — Compiled by Bhaktivinoda as а supple- 
ment to his Harinadma-cintamani. The work is arranged in 
eight chapters that correspond to the eight divisions of 
the day. 

1904  Satkriya-sara-dipika — A Sanskrit work attributed to Gopala 
Bhatta outlining the ritual practises of the Caitanya 
Vaisnavas. Edited and published by Bhaktivinoda with his 
own Bengali prose translations. 

1906 Prema-vivarta — A work by Jagadananda Pandita in Bengali 
verse on divine love and holy name. Edited and published 
by Bhaktivinoda. 

1907 — Svaniyama-dvàdasakam — А poem of twelve Sanskrit verses 
with Bengali translation and explanation. This was 
Bhaktivinoda’s final work. The Bengali explanations are 
not complete. 


In London I came across five other works by someone named 
Kedarnath Datta. Four of these works may be found at the India 
Office Library and one at the School of Oriental and African Studies 
Library. None of these new works are listed in any of the Gaudiya 
Math lists of works by Bhaktivinoda. These works are semi-secular. 
Two of them are novels, which shows their author experimenting 
with the novel as a literary form. The names and description of these 
works are as follows: Deva-dàsa (1909, pp. 152) is described as the 
story of a religious life; British Mahatmya Kavya (1903, pp. 66) is 
described as the glorification of British rul 
(1857, pp. 211) is described as a love story; 
рр. 52) is the story of a swindler, 

In the School of Oriental and African Studies Library I found a 
work entitled Bharata-varsera Itihasa, described as a history of India 


e in India; Priyamvada 
and Bancaka-carita (1863, 









Appendix I - Works of Bhaktivinoda 


in Bengali. It was published in 1859 by one Kedarnath Da 
work includes an introduction by the Reverend J. Long. My in 
sion of this work is that it is not a work of Bhaktivinoda’s д 
is too early and appears to have а different style than t 
works. In preparing this book I have not utilized any of th 
because none relate directly to Vaisnavism, nor have any of 
been authenticated as an actual work of Bhaktivinoda. 
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Appendix II 


Extract of the Work Record of Kedarnath Datta 
Corrected to July 1, 1888! 


The following extract is a record of Bhaktivinoda’s work history 
taken from The History of Services of Gazetted Officers Employed under the 
The Government of Bengal (corrected up to July 1, 1888.) 


Beginning chapter 105 entitled History of Services of Officers in the 
fist three grades of the Subordinate Executive Services from first appointment 
to July 1, 1888. 


Page 114 Kedar Nath Dutt 


* Special Deputy Registrar of Assurances, with powers of a Deputy 
Magistrate and Deputy Collector, and in the 6th grade of the 
Subordinate Executive Service, Sarun, fifth F ebruary 1866. 

* Assessor under Act xxi of 1867 Sarun, 8th June 1867. 

* Sub-registrar of Assurances of the subdistricts of Purneah and 
Kissengunge, 16th October 1867. 


* Deputy Magistrate and Deputy Collector, Dinagepore, 17th March 
1868, Ex-officio Assessor under Act ix, 1868. 


* Dinagepore, with powers of Collector 99th June 1868, 3 months' 
privilege leave, 29th May 1869. 


* Deputy Magistrate and Deputy Collector Chumparum, 25th Oct. 
1869. 


* Deputy Magistrate and Deputy Collector, Pooree, 14th April 1870. 
Sub-Registrar of Pooree, 10th September 1870 


* Promoted to the 5th grade, Subordinate Executive Service, 1870 - 
3 months privilege leave, 9th November 1874. 


* Vested with the powers of a Magistrate of the first class, 4th May 





1. The unusual place name spellings found in b 


oth thi following 
report are the actual spellings as they are found p e 


in the government records. 
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Extract of Work Record (con’t) 


1874. 

* Deputy Magistrate and Deputy Collector, Arrareah, in Purneah, 
12th April 1875. 

° two months privilege leave, 16th July 1877. 

* Deputy Magistrate and Deputy Collector, Mohesrakha in Howrah, 
27th November 1877. 

* Deputy Magistrate and Deputy Collector, Bhuddruck in Balasore, 
12th February 1878. 

* Vested with summary powers, 11th July 1878. 

* Deputy Magistrate and Deputy Collector, Narail in Jessore, 14th 
August 1878. 

* Three months privilege leave, July 1881. 

* Deputy Magistrate and Deputy Collector, Jessore, 30th September, 
1881. • 3 months medical leave, 10th Jan. 1882. 

* 3 months medical leave in extension, 9th April 1882, the most part 
of which was cancelled on joining as Deputy Magistrate and Deputy 
Collector, Baraset. 

* Deputy Magistrate and Deputy Collector, Baraset, 24 Pergunnahs, 
12th May 1882. 

* Promoted to the 4th grade Deputy Magistrates and Deputy 
Collectors, 20th March 1883. 

* Deputy Magistrate and Deputy Collector, Serampore, Hooghly Ist 
April 1884. 

° 1 month and 15 days privilege leave, 8th May 1885. 

° 1 month and 24 days privilege leave, May 1886. à 

° Deputy Magistrate and Deputy Collector, Nuddea, 15th November 
1887. 

° Promoted temporarily to 3rd grade, 31st January 1888. 
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Extract of the Work Record of Kedarnath Datta 
Corrected to November 27, 1893 


Kedar Nath Datta 
Born, 24th September 1838 


Joined the service, 16th February 1866 
(Taken from History of Services of Officers Holding Gazetted Appointments 
under the Government of Bengal (corrected to Ist July 1894) 
Chapter 9 Sub-executive officers pages 603-4.) 





Station | Substantive Appointment Date Apne Date 
Saran Dy. Magte, and Dy. Collr, | Feb. 16, 1866 
7th grade 


Kishanganj | Dy. Magte, and Dy. Collr, | Nov. 2, 1867 
in Purneah | 7th grade 


Dinajpur ditto May 7, 1868 
Champarar| ditto ` | Nov 15, 1869 


Leave without pay for 4 days from April 10, 1870 


Puri ditto Apr. 14, 1870 
ditto ditto, 6th grade Nov 25, 1870 

Araria in 

Purnea ditto Apr 12, 1875 

ditto ditto, 5th grade Dec. 9, 1876 

Mohesrekhar 

in Howrah | ditto Dec. 11, 1877 

Bhadruck 

in Balasore | ditto Feb. 26, 1878 

Narail in 

Jessore ditto Oct. 14, 1878 

Oct. 17, 1881 


Leave of medical certificate for 4 months and 7 days from Jan. 10, 1882 











1 
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Extract of Work Record (con't) 


Barasat in 24 


| 
Panganas ditto May 17, 1882 | 
ditto ditto, 4th grade May 20, 1883 | 
Serampore | 
in Hooghly ditto Apr. 17, 1884 | 


Privilege leave for 1 month from Oct. 7, 1884; for 1 month and 7 days from ` 
May 8, 1885, and for 1 month and 24 days from May 20, 1886. 


Nadia ditto Dec. 6, 1887 
ditto ditto, 3rd grade Jan. 29, 1889 


Nitrokona in 
Mymensiing ditto Feb. 20, 1889 


Tangail ditto May 27, 1889 
Sept 5, 1889 


Kalra ditto June 17, 1890 | 
Burdwan ditto Oct. 29, 1890 
Dinajpur ditto Nov. 26, 1890! 


Furlough for 1 year, 7 months and 13 days 





On furlough ditto 

ditto ditto, 2nd grade. 

Sasaram in a e TUS 
Bhahabad itto ES 21892 


Майа 
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Appendix III 


Children born to Kedarnath 


Datta Bhaktivinoda 
1. Annada Prasad son 
2. Saudamani daughter 
3. Kadambani daughter 
4. child born (dies) son 
5. Radhika Prasad son 
6. Kamala Prasad son 
7. Bimala Prasad son 
8. Barada Prasad son 
9. Biraja daughter 
10. Lalita Prasad son 
11. Krishna Vinodani daughter 
12. Shyam Sarojini daughter 
13. Hari Pramodini daughter 
14. Shailaja Prasad son 


Summary: 8 boys, 6 girls. 


1860 


1864 


1867 


1868 


1870 


1872 


1874 


1877 


1878 


1880 


1884 


1886 


1888 


1891 
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Sanskrit Transliteration Guide | 












Vowels x 
He Ma gi É: Ju Fa Rr 
s: @! Te Tai so be 
Consonants 
Gutturals: Ф ka @kha Яра Є gha 
Palatals: Ҹа — Geha Aja Wiha 
Cerebrals: ала S tha 4а 
Dentals: q ta Atha Qda 
Labials: Qpa — pha 
Semivowels: Jya {та 
qe 


Anu 2 


Sibilants: 


Aspirate: 
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Bengali Transliteration Guide 


Ф th (anusvara) © ñ ( candra-bindu) o h (visarga) 
Consonants 
Gutterals: % ка *| kha at ga €] gha 8 na 
Palatals: B ca B cha S ja 4 jha GB па 
Cerebrals: P ta Y tha G da D dha 6| na 
Dentals: Sta 2| tha W da S dha @ na 
Labials: Ava F pha «| ba © bha S[ ma 
Semivowels: 4 ya Fra ia < va 
Sibilants: B| sa Жа Asa Sha 


Vowel Symbols 


The vowels are written as follows after a consonant: 


Ja tsa Фу Sr Ак Ge Gn G To сїз 
For example: ка fei A kī F ku Фк Фк 
Фк СФ ке CB kai CFT ko TY kau 
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Appendix V 


Sanskrit and Bengali Passages 


1. ST, 1885, Vol. 2, p. 78: inraja bàngalira paraspara sauhardat suabhavika/ inraja 
mahasayagana дуа santana evam. bharata-vasiganao Фуа santana ataeva inraja 
mahasayera evam bharata-vast gana samparke bhrata/suabhavika bhratri sneha kothaya 
gela? inrdjera amadera śāsana Капа haiyachena baliya svabhavika vrtti kijanya lupta 
haibe? bharata-vasigana samparke jyestha, inrajera kanistha/ kanista bhrata yakhana kar- 
maksetra haiyà samsárera bhàra grahana karena, takhana jyestha bhrata vayase vrddha 
sularam bala-hina haiyà visesa priti sahakare kanisthera adhinata svikara karena/ ihate 
dosa ki? āmarão yakhana yauvanavasthaya chilama takhana атата anyanya jati sakalera 
upara prabhuta kariyachi/... kanistha bhratake asirvada kariya sarvaksana sei parama- 
nandamaya hari carana sudha sevana kariba, apeksa ara saubhagya ki ache? sarva 
prakara utpata haite kanistha bhrata dmadigake raksa karivena/amadera ara yuddha kse- 
trera nirarthake klesa sviikara karite haibe nà/ amara grhe basiya harindma kariba/... 
2. ST vol. 5 no. 11, 221 (1894): sri-bhakti ratnakare раоуа yaya ye antar-dvipe сайрата 
pürva-bhàge evar sei antar-dvipera madhyei $ri-mayapura/ antardvipa haite sri-suvarna 
vihāra drista haya/ е 
3. Bhakti-ratnákara in Sajjana-tosani vol. 5 no. 11, 221 (1894) in an article entitled 
Sri-dháma-mayapura. The rest of the quote is as follows: yatche vrindavane yogapitha 
sumadhura/taiche navadvipe yoga-pitha mayapura//ganga purva фазата tirete-dutpa 
naya/püree antardvipa $risimanta dvipa haya//godruma dvipa o Srimadhya-dvipa 
catustaya/kola-dvipa jhatu jahnu modadruma àra/ rudra-dvipa ei panca pascime 
pracara, 
ed ae is from a Bengali publication called Thakura Bhaktivinoda by 
Sundarananda Vidyavinoda, 1937, 56-57. Edited by Bhakti Pradipa Tirtha. 
ртапата nivedanam idam, ; катат ama mana 
Gpanara nütana grantha pailama/ bhakta-gana klesa karer A NET 
tahara dvàrà jivana raksa kari/ Gpanake aneke “Bhaktivinoda akhya í VE pes e 
ami арапаке “saptama gosuami" bhavi/ prakaja samaye аа EHS CH ACL) С 
RACE ami/apani dhanya o Gpanara kypa райе ami dhanya haiba/ apani prab- 
Nc рый С, тоа karitechena/ арапата grantha (#ri- 
hu-prerita, ei Sushakale apami sanatana-dharma saj АНИ 
dhama-parikrama) ekhano patha Каті nat, sparsa kariyachi, E de pie EP eo erum. 
apara, navadvipa sthapana karilena, kintu navaduipesvan T 0 ү ji ko Cs vadam ms 
vipa Stinyamaya/tanhake anayana karuna, Капуй amara nyaya 
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abaddha karuna/ 
sakale dalabaddha haiyà navadvipesvari visnupriyadevike fakiya rakhiyachilena, ihàte 
$rinavadvipa-candra vyathita haiyà tàrhára priyadasa sri narottama thakura mahasayake 
darsana diya gauranga-visnupriya yugala-vigraha arpana karena/ ihàra vyttanta “narot- 
tama vilasa” granthe o “bhaktiratnakara” granthe dekhiyachena/ sei vigraha adyapi $r- 
kheturite virdja karitechena/ thakura, bhagavan gaurangera saksat adesa palana karára 
adhikàri kevala арапаке nayana-gocara haya/ ei nimilta katara haiyà йрапйта $ricarame 
asraya lailama/ devi sambanddhe апека kathà caitanya-mangale ache/ bhakti-ratnahkare 
kintu paoya yaya, āra visvanátha cahravarti gauranga-visnupriya-yugala-vyanera visaya 
likhiyachena/etad-bhinna kimvadanti dvara bahutara samvada paibena/ kim adhika, ami 
apanara nitanta asrita baliya janibena/ 
pranàma 
$77 sisira kumara ghosa dasa 
5. KS, Upakramanika, 5: ¿hate Socaniya (visaya) ei ye purva mahājana-krta aneka 
parisramajata adhikara haite adhikarantara gamanopayogi samyak ѕорапа paritydga-pitr- 
vaka nirarthaka kala-ksepajanaka ѕорапатата gathane pravytta hana/ madhyamad- 
hikavidigera Sastra-vicara janya yadi kona grantha thakita tàhà haile аға upadharma, 
chala-dharma, vaidharma о dharmantarera kalbana-rüpa brhad-anartha bhdarata-varse 
pravesa karita na/uparokta abhava paripiirana harai ei Sastrera pradhana uddesya/ 
6. KS, Vijnapana, ii: itihasa o kalajnana-ihara artha-Sastra-visesa/ yukti-dvarà itihàsa о 
kdlera vicara karile bharatera aneka upakara haibe/ tad-dvàrà kramasah paramartha-sam- 
bandheo aneka unnatira à$à hara yaya/ ртаста visvasa-nadite yukti-srota samyoga karile 
bhrama-rüpa baddha Saivala-sakala düribhüta haiyà padibe o kala-krame agaso-rüpa pūti- 
gandha nihsesita haile bharata-vasidigera vijnanati svasthya labha karibe/ 
7. KS, Upakramaniké, 3: visvasta visay 


e yukti-yoga karite samartha haiyào yanhara param- 
gata mà hai) 


yachena tāħhārā yukty-adhikart và madhyamadhikari baliyà pariganita 
hana/ param-gata purusera sarvartha-siddha/ tanhara artha-sakala-dvàrà svadhina- 
cestakrame baramartha-sadhane saksama/ ihàdera nama uttamadhikari/ 

8. JD, 197-8: manava-sakala ўййпа o sariskarera taratamya-krame adhikara-bheda labha 
kariyaà thake/ yini Suddha-cinmaya-bhava bujhiychena, tinii kevala cinmaya-vigraha- 
upasanaya samartha/se-visaye yanhara Jatadüra nimne асћепа, tanhara tatadüra matrai 
bujhite parena/ atyanta nimnadhikarira 
9. KS, Upakramamika, 4: fika ti 
yatadura komala-sraddhadigera 
hikaridigera prati karena nai 


11 KS, Upakramanika, 11: ei suddha. vain 


ava-dharma as: é ita haya 
о kon kon samaye unnata haiya prakasita maddese kon samaye udita ha) 


haiyache tàhà vicara karā kartavya/ ei visaya 
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vicára karibara pürve anyanya aneka visaya sthira karā àvasyaka/ ataeva amara prathame 
bharata-bhitmira pradhana pradhána рӣтоа ghatanara kala adhunika vicara-mate nirü- 
pana kariyà pare sammanita grantha-sakalera ai prakāra kala sthira kariba/ grantha- 
sakalera kala niritpita hailei tanmadhye vaisnava-dharmera itihasa, yaha adhunika-mate 
spasla haibe, taha prakàsa kariba/ атата pracina paddhati-krame kálera vicara kariya 
thakt, kintu ekhanakara lokadera upakararthe adhunika paddhati avalambana kariba/ 
12. KS, Upakramanika, 79-80: ye sakala lokera divya-caksu ache tanhara tanhadigake 
samanvaya-yogi baliya janena/ yanhara anabhijna và komala-sraddha, tāħhārā tanhadi- 
gake samsarasakta baliya bodha karena/ kakhana kakhana bhagavad-vimukha baliyao sthi- 
ra karite parena/ sáragrahi janagana svadesiya videsiya sarva-laksana-sampanna sara- 
graht bhratake andyase janite parena/ tanhadera paricchada, bhaga, upasana, linga о 
vyavahára-sakala bhinna bhinna haileo tanhara paraspara bhrata baliya anayase sambod- 
hana karite pàrena/ 

13. Ibid., 1:.sastra dui-prakara, arthat artha-prada o paramartha-prada/ bhigola, itihasa, 
jyotisa, padartha-vidyà, manasa-vijnana, ayur-veda, ksudrajiva-vivarana, ganita, bhasa- 
vidya, chanda-vidya, samgita, tarka-sastra, yoga-vidya, dharma-Sastra, danta-vidhi, Spa, 
astra-vidya, prabhrti samasta vidyãi artha-prada sastrera antargata/...ye Sastre ai ратата 
phala praptira ālocanā ache, tàhàra пата pàramarthika sastra/ 

14. KS, Vijnapana, i-i: pracina-kalpa pathaka mahasayadigera nikafe атаға krtanjali 
nivedana ei ye, sthane sthane tanhddera cira-visvasa-virodhi kona siddhanta dekhile, 
tanhara tad-visaya apataka ei sthira karibena ye, ai sakala siddhanta tat-tad-adhikari jana- 
sambandhe krta haiyache/ dharma-visaye yaha yaha ukta haiyache, taha sarva-lokera 
grahya/ anugaügika vyttanta-visaye siddhanta-sakala kevala adhikari janera jnàna-marj- 
jana-rüpa phalotpatti kare/ yukti-dvara Sastra-mimamsa-pirvaka upakramanikaya aiti- 
hdsika ghatanà о kala-sambandhe ye sakala visaya kathita haiyache, taha ШЫЛАП vā 
avisvasa karile paramārthera labha và hani nài/ itihasa o kalajnana-ihara artha-sastra- 
visesa/ yukti-dvarà itihasa o kalera vicara bharatera aneka upakara haibel 

15. KS, Upakramanika, 61: yata-düra para gela, ghatana-sakalera o grantha-sakalera 
Gdhunika-mate kala nirupita haila/ saragrahi janagana vada-nistha nahena, ataeva sad- 
yukti dvarà ihàra viparita kona visaya sthira haileo taha amadera adaraniya/ ataeva etat- 
siddhànta-sambandhe bhavisyat paramarthavadi va buddhimana artha-vadidigera nikafa 


haite aneka a$à kara yaya/ E 5 
16. а, 56: vastavika Srimad-bhagavata-grantha adhunika naya, vedera 
6. KS, Upakramanika, 56: vastavi Nec s 


nyàya nitya o pracina. ... p. 57: kintu adhunika panditadigera mate samay 
Mer ME S MS ai grantharajera prathama udaya haya, taha mirüpana kara 
ativa vànjaniya/ 
17. DK, vs. 12, commentary: parera anum 
пайа (pramanikata) siddha haya/ “para 
vyàsa-prabhyti paryanta sastra-kara-gama: 
rat ira sastrake pramàna-rüpe ganya 4 EE 
i M {о ee cintara utpatti haiyache оао 
уйга karite pare па, ataeva manovrttike sthagita. kariyà atma-samadhi arthat ie 


ana о pratyaksa-janita baliya $astrera. prama- 
sabdera dvara brahma haite Grambha kanya 
ke bujhite haibe/ tanhadera anumana о 


kara haiyache/ : 
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отта duara ütmà yakhana ālocanā karena, takhana nihsandeha atmopalabdhi ghatiya 
thake... 

19. KS, Samhita, 9/2e: samadhi dui prakdra-savikalpa о nirvikalpa/ ... sátvata-gana 
atyanta sahaja samadhike nirvikalpa o kiita-samadhike savikalpa samadhi baliyà thakena/ 
aima cid-vastu ataeva svaprakasata paraprakasata ubhaya dharmai tāhāte sahaja/ sva- 
prakasa-svabhava-dvàrà ātmā apanake apani dekhite pàya/ para-praka@sa-dharma dvara 
atmetara sakala vastuke jñata haite pare/ yakhana ei dharma atmara svadharma haila, 
takhana nitànta sahaja samadhi ye nirvikalpa, tāhāte ата sandeha М/ ātmāra visaya-bod- 
hakàrye yantrantarera asraya laite haya na, ejanya ihate vikalpa nài/ kintu atan-nirasana- 
krame yakhana sankhya-samüdhi avalambana karā yaya, takhana samadhi-karye vikalpa 
arthàt viparita dharmasraya (Һакауа ai samadhi savikalpa nama prapta haya/ 

20. DK, vs. 10 commentary: pramana dui ртаката — pratyaksa о anumana/ ата о 
indriya-bhede pratyaksa о dvi-vidha/ avira, ātmā o indriyera pralyaksa nija о para-bhede 
dui ртаката/ anumana о nija-para-bhede dvi-vidha 

21. KS, Samhita 4/2e: madhyamadhikarigana etat-tattve sam$aya-vasatah avasthita haite 
parena nà/... mayagata samvit-karttrka ulpanna yukti-yantrera. prati adhikatara visvàsa 
karata manavagana prayai sahaja samadhike kusańıskāra baliyà tacchilya karena/ 

22. Ibid., 1/33e: yadio vakya-duara spasta varnana karite а$аМа haiyàchi, tathapi sara- 
jut vriti-dvàrà samadhi avalambana-pirvaka bhagavad-varta yatha-sadhya varnana kar- 
ilama/ vakya-sakale sīmānya artha karite gele varnita visaya uttama-rüpe upalabdha haibe 
na, elat-hetuka prarthanà kari ye pathaka-vynda samadhi avalambana-piirvaka etat- 
trattvera upalabdhi karibena/... kintu atmara saksad darsana-rüpa. ата ekafi sitksma-ortti 
sahaja-samadhi-name laksita haya, sei vytti avalambana-pirvaka yemata ami varnana kar- 
ilama, pathaka-vrndao taha avalambana-pürvaka sei-rüpa taltvopalabdhi karibena/ 

28. ST, Vol. 8 (1896), TS 143: jnana sürja svarüpa evam akhila Sastra tahara kirana 
matra еі vakyera duara pratita haya ye kona sàstrei samasta Jñana thakite pare na/ jwera 
svatahsiddha jnànai sarva $аѕітета mūla evañ ai jnanai isvara дайа baliya janite 
haibe/sahydaya rsigana parabrahmera nikaja haite ai svatahsiddha jnana labha kariya 
anyanya jivera upakarartha tàhà lipibaddha karile ai mila Jnana kiyad-amse veda rape 
prakasita haiyache/ / 

24. DK, vs. & Тка: ѕатао dui-prakara-sambandhika o svarüpa/ ye sara sakala desa o kala 
atikrama kariya visuddha jiva-gata, tahai svarupa-sara, tàhà avasyai virala/ atyanta 
nikysta алаѕіһа haite ananta unnatira vidha 
adhikara-gata ye sara, tahai sambandhika/ adhikara-vicarei taha 


25. KS, Samhita 7/2e: sei lila goloka-dhame svarupa-bhava-sampanna ache, kintu baddha- 


O_O RENE 
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Sastra pracara kariyachena/ $ri-mahadeva anekaguli tantra vyakhya kariyachena/ e 
samudaya vyakhyara sahita vedera vicara Катаі samsari lokera karttavya/kintu e samudaya 
sampanna haileo nijera svatahsiddha jñanera ālocanão ava$yaka yehetu vyakhya-kartà o 
tahádera tika-kartàrà sarvatra svaccha nahena/kona kona sthale [ika-kartadigerao sandeha 
dekha yaya .... ataeva svatahsiddha svàdhina jüanera alocanà sarvatra prayojana thai 
Sastra vicara sambandhe siddhanta/ 
27. KS, Upakramanika p. 55-56: visnu-purdna-grantha Копа daksina-destya pandita 
tartrka racita haya, ihāte sandeha nahe; yehetu tad-granthe likhita ache ye, manavera susvà- 
du dravya-sakala аһатате tikta dravya avasese bhojana karibena/ei prakara vyavahara 
daksina pradese pracalita асће/ grantha-karta svadesa-nistha asvadaft grantha-madhye 
sannivesila kariyachena, sandeha nai/... p. 58: svadesa-nisthata manava-jivanera sam- 
bandhe svatah-siddha, ataeva mahapurusa-ganao ai pravyttira kiyat parimane vasavarti 
haiyà thakena/ 
28. JD, 51: nitya-tattva varnanara atita/ suddhajiva apana cid-vibhage krsna-mürti о 
krsna-lilà paridarsana karena/ vakyera dvàrà varnana karite gele, jadiya itihasera nyaya 
Кауекауеі varnita haiyà thake/ 
29. KS, Samhita vs. 1/33e: yadio vakya-dvarà spasta varnana karite asakta haiyachi, 
tathapi sdrajut vytti-dudra samadhi avalambana-pürvaka bhagavad-varta yatha-sadhya 
varnana karilama/vakya-sakale samanya artha karite gele varnita visaya uttamarüpe upal- 
abdha haibe na/ 
30. JD, 264: eijanya jiva visaye, cid-visaye samasta varnanei mayika-kalera adhikara 
chaqana yaya nà-bhüta, bhavisyat bhava sutaram asiya pade/. 
31. ST, Vol. 8 (1896), TS p 149: sastrera laghavata dekha yaya kintu sastra-kartara ai 
visayati pariskara-riipe vyakta karena па/ tahara hetu ei ye, ye sakala samartha purusa 
Sastrera adhinatà parityāga karite paribena tanhara sviya jnana-yoge $йзїта-Катїййета mgi- 
ta anuydyi Sastra haite suabhava va$atai svadhina haiyà sastrake kevala mantri-suarüpa 
varana karata nija buddhi-bale evar Sastrera paramarsa-mata mirdosa karmacarana 
karibena/ pahsantare yanhara svatah-siddha jnana-bale vidhiracana MEE азата 
evan ajnana vasata kàryakaryera nirnaya karite na pariya kamacan haiya klesa paite pare. 
na tanhadera pakse Sastrera adhinata visayaka vidhii prayojaniya arthat Sastra halte svad- 
hina haoyara ye kona patha thake taha tanhadera ma n nahe, yehetu tanhara tad- 
visayera adhikàri hailei ingita-krame taha bujhite paribena, es " 
32. KS, Samhita 7/9e: poen кайа haiydche ye, ai jagatera kriya-sakala Ke 
svarüpa-bhave spasta paridrsya haya na, kevala samadhi-dvarà kiyat Paco n d 
haya. tahao ai svarüpa bhavera mayika praticchayake laksya kanya siddl de han 
ka braja-liladite ye sakala desa (orndavana-mathitrads sthayiya Tic) 55 WI. Gnd) 
(dvaparadi kala) nidarsana o E сас о gopa-vamsajata purusa-gan | 
nidarsi ita haya, ai sakala nidarsana, sp. Jos P 5 
” це s a ye, bhagavanke mayasrita baliya tárihàke jada-jagate asite haile 
MN. 7 ya-tini ekafi māyika-svarūpa grahana na karile prapance 
mayara araya grahana karite haya 2 oiu ата vigraha ndi, isvarduasthaya 
udita haite parena пй; LG Mes Ж AER pahana ane ger 
tāùhāra mayika-vigraha haya; avatara-s у 





| 
| 
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avalirna haiyà brhat brhat Калуа karena, ābāra mayika-Sarirake ei Jagate rakhiya svadhüme 
gamana Катепа/... ei samasta mayavadira asat siddhanta/. 

34. Ibid., 268: ami pürvei baliyachi “cit” ivastu evam “jada” tahàra viküra/ vikrta-vastute 
o $uddha vastute aneka visayera sausddrsya thake; $uddha-vastu haite vikrta-vastu bhinna 
haiyà раде, kintu aneka visaye sausadrsya yaya nà-karakà Jalera vikāra haoyaya jala haite 
karakā prthak vastu haiya pade, kintu Saityadi-gunera sadr$ya thake; sitalajala о usna-jale 
saityadi-guna-sádr$ya thake, ... jada-jagat cij-jagatera vikyti haileo jade cid-gunera ѕайтзуа 
paoya yaya... 

35. Ibid., 244: adarsa nara-Sarirera ākrti samatala hdca-darpane yemana motera upara 
samana dr$ya pratibhata haya, anga-sakala viparyayakrame laksita haya, arthat daksina- 
hastake vàma-hasta o vàma-hastake daksina-hasta ityadi dekha yaya, tad-rüpa cij-jagatera 
vaicitrya o máyika-jagatera vaicitrya sthüla-daréane samabodha haileo sükgma-darsane 
viparyasta/ 

36. CS, 15 and 17: Sri-krgna-caritàmrta patha và Sravana karile adhiküra-bhede jivera dui- 
prakara pratiti haya/ ai dui-prakara pratītira пата vidvat-pratiti о avidvat-praliti/ 
prakata samaye ye $ri-krgna-caritra prapancika caksu-dvara paridysya haya, tahdo vidvaj- 
janera pakse vidvat-pratiti о jada-buddhidigera pakse avidvat-pratiti vistàra kariyà thake/ 
... prakata-samaye ye samasta bhagaval-liladi prapancika indriyera gocara haya, tahdo vid- 
vat-pratiti vyalita vastu-saksatkara-rüpa phala-pradana karite pare nà/ 

37. JD, 497-8: vraje уйла dekhite pao, samastai goloke āche/ darsaka-ganera nisthà-bhede 
Sei sel visaye kichu kichu bhinna darsana haya/vastutah goloke о vyrndavane bheda 
ndai/darsakera caksu-bhede dr$ya-bheda mátra/atyanta tamo-guni vyakti vraje samastai 
jadamaya baliya dekhena/ rajogumi uyakti-gana tad-apeksa kichu $ubha darsana karena/ 
salluanugami vyakti-gana, yatadüra darsana-Sakti haiyache tatadüra $uddha-sattvera 
darsana Катепа/ sakala manuserai adhikara prthak, sutarāń darsana prthak/ 

38. Ibid., 497: keha alpa dekhitechena, keha kichu adhika, keha keha và adhika parimane 
dekhite pana/ уйлата prati krsna-kypa ye parimane haiteche, tini sei parimane goloka 
darsana karitechena/ 
39. JD, 498-499: dekha, vraje sei sei abhiman 
haiteche/ yasodara prasava, krsnera sütika-erha, 
siddhadigera udvaha-milaka parakiya abhimana 
tai yogamaya-kartrka sampadita evam ati süksma mila-tattve Samyojita, kichumatra mithya 
naya evam golokera sampiirna anurüpa/ kevala drastha-ganera praparica-badha-anusüre 
ша 495: krsnera cinmaya Ша nitya/ yanhara $uddha-cinmaya-vastu 
darsane adhikara haiyache, tini goloka darsana karena, emata ki, ei gokulei goloka darsana 
karena/ yanhara buddhi prapanca-pidaya pidita tini goloka darsana pana na/ gokula golo- 
ka haileo gokule prapañcika visva darsana karena/ 

40. Ibid., 268: Srimad-bhagavata-varnita vraja-llà sampürna aprākrta evan varņita 
E Е mandale yakhana pathita haya, takhana Sroty-vargera adhikara- 
рледар qu unam ta jadasakta Srotr-varga jada-visayalankara avalambana pur. 
vaka samanya nayaka-nayikara Каћа sra 


кт ЗООДО vana. karena, madhyamadhikarigana. "arund- 
hatrdarsana” пуйуа avalambana-püroaka Jada-vamanera sannikata-sthita cid-vilása 


a maya-pratyayita sthitla haiyà laksita 
abhimanyu-govardhanadira sahita nitya- 
atyanta sthülarüpe lakşita haya/ esamas- 
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dekhite thakena, uttamadhikari-zana jadatita $uddha-cid-vilasa-rase magna ha’na/ 

41. KS, Samhita 7/2e: komala-Sraddha purusadigera pakse tahara Sampiirna visvasera 
sthala/serüpa sthüla nirdesa vyatita tanhadera kramonnatira panthantara nai/ 

42. Ibid., 5/7e: bharavaht brahmanaganera strigana arthat komalasraddha anugata lok- 
етй vane $ri-hysna-nikate gamana karata paramatma kysnera madhuryavasa haiya tanhake 
atmadana karila/ ai komalasraddha puruserai затйзйтї vaisnava 

43. ST, Vol. 8 (1896), TV, 28-29: sri-mürti darsanera Sastra pramana prasiddha, ataeva 
yukti pramànai deoyà yaibe/ isvarera prakrta mūrti nai satya, kintu sac-cid-ananda svarü- 
pa avasyai svikyta/ ai sac-cid-ànandera pürnavibhava baddha jive sambhava nai ataeva 
manusya paramesvarera ye kona bhava dhyana Кате, tahai asampürna pauttalika bhava 
haibe/ vakyera dvàrà pauttalikatà sahajei parityaga haya kintu upasana kande taha samb- 
hava haya nà/ ātmāte prema dvàrà paramakarsaka $ri-krsna kiyad-amse pratita han kintu 
mane dhyana-yoge kiñcit prakyta bhàvapanna $ri-mürtira bhava prakasa haya evam dehen- 
driyadi доага ai $ri-mürti adhikatara gadha prákytatva grahana karena/ vastuta sadhaka- 
gana ei trividhi $ri-mürtitei sampürna aprakrta bhavake arjjana karibena ihai vidhi/ deha 
mana o alma ai trividha adhikarena bhagavanera avirbhavake $ri-mürti kaha yaya... 

44. JD, 197-8: tini yakhana manaseo isvarake dhyana karena, takhana jada-samastira 
ekati mūrti kaye kayei kalpana Капуа thakena/ mrnmayi mürtike isvara-mürti mane Ката 
yerüpa тапаѕе jadamayi mürtira dhyana karao seirupa/ ataeva sei adhikarira pakse pra- 
lima-piija Subhakara/ vastutah pratima-puja mà thakileo sadharana jivera visesa aman- 
gala haya/ sadhárana jiva yakhana isvarera prati unmukha haya, takhana sammukhe 
їўшатета pratima na dekhile hatasa haiya pade/ ... ataeva pratima-puja manava-dharmera 
bhitti-müla/ 

45. Ibid., 196: ye vyakti puja hare, tahara hydaya-nisthara upara sakalai nirbhara/ tahara 
hydaya yata-düra vyut và bhiitera samsargera atita haite pare, tata-dürai se Suddha-vigraha 
Wa karite saksama haya/ $ 
d Ibid., 198: sei e uccadhikarira pakse sarvadai cinmaya-vigraha, madhyamad- 
hikarira pakse manomaya vigraha evam nimnadhikarira pakse prathamatah jadamaya- 
vigraha haileo, kramasah bhava-sodhita-buddhite cinmaya-vigrahera udaya haya/ ataeva 

sakala adhikarira pakse Srivigrahera pratima bhajaniya/ : Doy 
47. Ibid., 408: пата o nami paraspara abheda-tattva, etan mibandhana S EUN kronera 
samasta cinmaya guna tanhara name ache, nama sarvada апл ООШ 
iada-san sa ndi. tāhā nitya-mukta, yehetu kakhanai maya-gune abaddha haya nat; 
jada samsparsa паі, taha nitya-mukia, у ^ Kus intámani-svarüpe 
nama svayam krsna, ataeva кы vigraha-svarüpa; nama an 
Jini yahà cana, tanhake taha dite samartha, : "E o x 
48. ibid: едй hari-namera janma haya nai/ пш ү X Ж ко 
avasthita haiya tahara cinmaya-sarire harindma-uccaranera Д 1 Supa hladint hppa 
haiyà jadendriyera dvara $uddha-namera uccarana Каш үү haaf sti nda 
sva-svarūpera ye samaye kriya haya, takhanat tanhàra nā Dar ЧУКУЛ ДҮР 
D ME. haiya bhaktera bhakti-pitajihvaya nrty 
manourttite Suddha-nama kypa-purvaka алайта ишу karibāra samaya varnakare 
karena/ nama aksarührti пата, kevala jadajihvāya nriya Ran TED 


prakasita han-ihai namera rahasya/ 


* 
+ 
1 
š! 
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49. CS, pt. 2, 6: rasa jnata haibara visaya naya, kevala Gsvddanera visaya/ jijñasa о 
samgraha ye дийї jnanera-prathamika vyapara, tàhà samapta nā haile jnanera carama 
vyapara ye asvadana, Іаћа haya nā ... asvadana vyatita rasera sphürti haya na/ 

50. CS, pt. 1, 8: desa-videsa o dvipa-dvipantara nivasi manava-vyndera itihàsa o urttànta 
alocanà kariya dekhile spastai [тайа haibe ye, i$uara-vivàsa manavajatira ekaļī ѕад. 
harana dharma/ asabhya vanya-jatigama pasudigera nydya pasumamsa sevana dvàrà 
kalatipata kare, tathapi sürya о candra, brhat brhat parvata sakala, bada bada nada-nadi 
evañ prakanda taru-sakalake dandaval-pranama-pitrvaka tahadigake data о niyanta 
baliya puja kare/ ihara karana ki? jiva nitanta baddha haileo ye paryanta tahara cetana 
acchádita haya nai, se paryanta tahate cetana- dharmera paricaya-svarüpa kiyat parimana 
iSvara-visvasa avasyai prakasita haibe/ 

51. ST, vol. 8 (1896), TS p. 176-177: para-brahmera bhajane sarvayiverai adhikàra ache 
kevala sadhakera cittera malinata prayukta bhagavanera avirbhava panca-prakara prasid- 
dha/ $akta, saura, ganapatya, Saiva o vaisnava ei panca-prakara bhagavad-upasand sad- 
hakera samskara-krame haiyā thake/... sandihàn. haite para-tattvajna paryanta sakalei 
para-brahma bhajane adhikari/ rágera nirmalatà о unnatii upasanara laksana/ ataeva 
атша jivera svatantra sac-cid-ànanda paramesvarera upasaná Ката ucita/ 

52. 1. KS, Upakramanika, 10: ataeva sarva-desei ei sakala dharma hale hale bhinna name 


"tpa pida-sakala jivera unnatira pratibandhaka-rüpe 
Копа Копа vyaktike kadaryavasthaya nita kare/ 

54. ST, vol. 4 (1892), TV., 69: brahma-desiya bauddha-mahasaya yaha balilena tahate 
bodha haya ye tini bauddhamatera ālocanā karena nài/ kevala tànhàra nara-svabhava 
уаһа сауа tahài tini bauddhamata baliya vyakha karena/ 


55. Ibid., TV, 70: даті? pracarita vi$va-priti, jaimini prakasita nirisvara karmantargata 


apurva-rupi ¿Suara o Sakya-simha pracarita jada-nirvana тайа tattat-matopasakagana 
karttrka suabhavika dharmera акате avasyai parinata haibe/ 
56. CS, pt. 1, 140: varnasrama-rüpa dharme sthita haiyà jtvana-yatra nirvaha karite karite 


cittake krsna-pada-padme nita karibara Janya vaidha-bhakta ni ] 
H tai ina karibena, 
ihakei bhakti-yoga bale/ eas ca 


vidhi o a$rama-vidhi/ 


58. Ibid.: samaj-nistha manavera dui-prakara avastha arthat: suabhava o avasthana/ 
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jana-nistha dharma haite svabhàva o samaja-nistha dharma haite avasthana 

59. Ibid., 131: ye paryanta dharma arthake mátra uddesa kare, se paryanta ai dharma 
атика baliya abhihita haya/... Grthika dharmera anyatara пата пайа và smarta-dhar- 
ma/ 

60. Ibid., 109-110: kale manvadi Sastre ai asvabhavika vidhi gupta-bhave pravistha haile 
ucca-varna-praptira asarahita haiyà ... brahma-svabhava-vihina nàmamátra brahmanera 
svarthapare dharma-éastra racana kariyà anyanya varnake bañcama karite lagilena/ 

61. Ibid., 107: iuroptya jatidigera vartmana samaja álocana karile dekha yaibe ye, ai sama- 
Је yatatuku saundarya ache, tàhào svabhavajanita varna-dharmake asraya kariya ache/ 
iurope ye vyakti vanik-svabhava, se vànijyai bhalavase o vànijya-dvara unnati-sadhana 
yahara $üdra-svabhava, tahàra samanya sevakarya bhalavase/ 

62. Ibid., 107: vastutah varna-dharma kiyat-parimane avalambita па haile Копа samajai 
cale nà/ 

63. Ibid., 107: varna-dharma kiyat-pbarimàne avalambita haiyà iuropiya jati-nicayera 
samája samsthapita haileo ai dharma tahddera madhye vaijnanika-rüpe sampürna акага 
prapta haya nài/ 

64. Ibid., 131: yakhana ai dharma paramartha paryanta uddesa kare, takhana ai 
dharmera nama paramarthika dharma/... paramarthika vaidha-dharmera nama-sadhana- 
bhakti/ 

65. Ibid., 174: pūrei kathita haiyüche ye, $uddha-bhakti-sadhana uddese uttama-rüpe sarira 
palana, mánasavrttir sundara anusilana о unnati-sadhana, samajika marigalacarcà о 
adhyàtmika śikşãi varnasrama-dharmera mukhya tatparya/ 

66. CS, pt. 1, 174-175: ekhana vivecya ei ye, varnasrama-dharme yertipa dirgha-sutri 
kaya, taha karite gele bhaktyanusilanera avakasa paoya yaya ki na? : р 

67. Ibid.: ati sighra mrtyu haile, và citta vibhramadi vyadhi upasthita haile, aprakrta tati 
va śikşā nā райе bhaktira ankura ye śraddhā, taha kirūpe hrdaye jāgarita haite avakasa 
lābha karibe? $ 

68. Ibid.: ataeva varnáírama kiyat-parimane dirgha-sütri haileo bhakti-sadhanera 
anuküla-rüpe svikara karā kartavya/ be 
69. Ibid.: а. RT. tahara dirgha-suinia kramasah kharva haiyà 
padibe/ tàhàra anga-sakala kramasah bhaktyange parinati labha karibe/ k As 
70. Ibid.: ukta dharmera уе айда bhaktira pratikula haya, se angake kramasah parityaga 
karite thakibe/ 

71. Ibid.: avasese vaisnava-jtvane varnasrama-dh. 
ka-bhàve sadhana-bhaktira dasa-svarüpe karma о 


thakibe// Bee 
72. Ibid., 20: isvarera tusti-sadhanai yakhana jtoanera ekamatra tatparya, E 
vidhi ukta tatparyake avyavahita-rüpe laksya kare, se ee 1 We уе 

kichu vyavadhanera sahita set tatpanyake laksya kare, se і i-gauna Е ME SR 
73. Ibid., 20: ekafi udaharana dilei e visaya spasta haibe/ pratah-snana ай vidhi/ 


pratah-sndna kariya arira snigdha o roga-sinya ha 


атайн bhakti-püta haiya parama sattvi- 
bhaktira paraspara avirodhe vartamana 


ile mana sthira haya/ mana sthira haile 
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i$varopásaná karā yaya/ esthale jivanera tatparya ye isvaropasana/ 

74. Ibid., 63: hrsnetara visaye baddha-jivera yakhana Бада anuraga, takhana tahara 
kysnera prati raga па thaka-praya baliyà bodha haya/ takhana mangala-prarthi jiva kevala 
Sastrera ajñaya kysna-bhajana karena/ei bhajanai vaidha bhajana/ 

75. Ibid., 19: ye paryanta visuddha ragera udaya nā haya, se paryanta sādhaka avasyai 
kartavya-buddhi-sahakáre gauna о  mukhya-rüpa vidhi avalambana-pürvaka 
hrsnanusilana karite thakibena/ 

76. Ibid.: raga virala/ ragera udaya haile vidhira āra bala thake nà/ yekala paryanta 
ragera udaya nā haya, se paryanta vidhike asraya harai manava-ganera pradhana kar- 
tavya/... yanhara atyanta bhagyavan o uccüdhiküri, tànhàrai kevala ai märge calite 
samartha/ 

77. Ibid., 7: bhaya o asa nitānta heya/ sādhakera yakhana buddhi bhāla haya, takhana 
tini bhaya o й$й parityaga karena evan kartavya-buddhii takhana tanhara ehamatra asraya 
haya/ paramesvarera prati ragera ye paryanta udaya nā haya, se paryanta kartavya-bud- 
dhike sadhaka parityaga kare nà/ 

78. JD, 369: vijaya kumara o vrajanáthera сіне eha-prakara à$carya bhava udaya haila- 
ubhayai eka mane sthira karilena ye, siddha-babaji mahasayera nikafa diksa grahana kara 
avasyaka/... paradina prate ganga-snana samapti karatah pürvopadista. dvādaśa tilaka 
dhàrana-pürvaka Srila raghunathadasa babaji mahāśayera carane giya sastanga-dandavat 
pranama karilena/ 

79. Ibid.: baba, nijera suabhava vicara kariyà dekha/ ye svabhava haite ye rucira udaya 
haya, tadanusare rasake svikara kara, sei rasavalambana-pürvaka tāhāra nitya-siddhad- 
hikarira anugamana kara/ ihate kevala nijera rucira pariksa karā ávasyaka/ yadi raga- 
marge ruci haiyà thake, tabe sei ruci anusare ka 
паї, kevala vidhi-marge nistha kara/ 

80. ibid., amara mane haya ye, Sri-lalita devi атаке 
dena—ami sundara puspa cayana kariyà mala 
tini amara prati kypa-hasya kariya radha-kysnera galadese arpana karibena/ 

81. Ibid.: ¿omara sei seva-sadhana siddha hauka—ami GSirvada kari... baba, tumi niran- 
lara ei bhave raganuga-bhaktira sadhana kara, ba 


1 i hye nirantara vaidhi-bhaktira sadhana- 
anga-sakala $obha paite thakuka/ 

82. Ibid.: ami tomake asirvada Каті, tumi suba, 
tumi sakhya-rasera adhikari/ 

83. JD, 383: vaki ата kichui nai, kevala tomara 
ityadi tomara jana avasyaka/ 

84 Ibid: vrajanatha © vijaya seidina арапа арапаће krta-kytartha janiya paramanande 
ВЕКЕ н hailena; bahye purvavat samastai rahila—purusera туйу 
samasta vyavaharai rahila, kintu vijaya-humara antare stri. ü "i ilena; vra- 
ee A INE up re stri-suabhava haiya padilena; 
ete e dipündcandra gnsudmi sarsa-Saste pandita chilena/ visesatal hari Uh 
jana-tantre tanhara tulya paradarsi ата keha chila na/ St-gopala guru-gosvamira siga- 
ganera madhye tini agraganya/ vijaya о vrajanathake bhajana-visaye ратата yogya jnan4 


rya kara; ye paryanta rága-márge ruci haya 


puspa-màlà gumphana karite qna 
gumphana kariyà tanhara $rihaste diba; 


lera anugata haiyà krsna-seva karite thaka; 


siddha-Sarirera пата, rüpa, paricchada, 
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kariyà bhajana-paddhatira samasta tattva $ikga diyachilena/ 

86. KS, Samhita 10/12: saragrahi bhajana krsnam yosit-bhavasrite ‘tmani/ viravat kurute 
bahye Sariram karma nityasah/ / 

87. Jivani, 155-156: nadàle thakara samaye ami saparibüre diksita hai/ bahu-dina 
upayukta guru anvesana kariyà pailama nà/ badai duhkhita thaki/ yanhake ekafu $rad- 
dha haya, tanhara mata o caritra dekhiyà se Sraddha-tuku айта. haya/aneka cintà karitechi, 
prabhu svapne se duhkha dūra karilena/ svapne ehatu abhasa pailama/ sei divasei mana 
йпапайа haila/dui ekadina pare gurudeva атаће patra likhilena/ ye ami Sighra giya 
diksadana kariba/ gurudeva àsilena/ diksa kanya haiyà gela/ citta badai praphulla haila/ 
sei divasa haitei masa bhaksana rupa dosa hrdaya haite dūra haila/ jivera prati kichu 
daya udaya haila/ 

88. HC, 15/27, p. 153: sadhite ujjvala rasa, ache bhava ekadasa, sambandha, vayasa, 
пата, rüpa/ уша, vesa, ajnà, vasa, seua, parakasthasvasa, palya-dasi ei aparüpa/ / 
89. Ibid., 15/28, p. 154: ei ekadasa bhava sampürna sadhane/ panca-dasa laksya haya 
sadhaka-jivane// Sravana, varana, ara smarana, арапа/ sampatti e-panca-vidha dasaya 
ganana// 

90. Ibid., 15/ 29, p. 155: nijapeksa Srestha-Suddha-bhavuka ye jana/ bhava-marge gurude- 
va sei mahàjana// tanhára Srimukhe bhava-tattvera $ravana/ haile Sravana dasa haya 
prakatana// bhava-tattva dvi-prakara karaha vicàra/ nija ekadasa bhava, krsna-lila ara/ 
91. Ibid., radha-krsna astakala sei lila kare/ tahara $ravame lobha haya atahpare// lobha 
haile gurupade jijnasà udaya/ kemane рафа lila kaha mahasaya// gurudeva kypa kari’ 
karibe varnana/ lila-tattve ekadasa bhava-sanghatana// prasanna haiyà prabhu karibe 
adesa/ ei bhave lila madhye karaha pravesa// suddha-rupe siddha-bhava kariya $ravana/ 
sei bhava sviya citte karibe varana// Я 

92. JD, 616: tumi yakhana rüpa-yauvana-sampanna Мот, takhana tomara siddha-rüpa 
ruci anusárei Sri-gurudeva nirnaya kariyachena/ acintya-cinmaya-rüpa-visistha па haile 
Sriradhikara ратісатіка ke haite pare? fs. 

93. JD, 616: Srimati radhikai yüthesvari; radhikara asta-sakhira madhye kahara 0 gane 
thakite haibe/ tomara ruci-krame sri-gurudeva tomake Sr-lalitara gane rakhiyachena/ 

94. JD, 617: ye seud karibe sei sevara upayogi nana-vidha Silpa-kalaya tumi abhijna tad 
anurüpa-guna o veía tomara gurudeva nidistha kariyachena/ HERR н Ч = 
95. Ibid.: ajña dui ртакаға arthat nitya о naimittika/ karunamayi sakhi ye o 
(отаке ајла kariyachena, taha tumi nirapeksa hatya astakalera mada 7 сад Jana = m 
tavya taha karibe/ арата upasthita anya Копа seva prayojana-mata ajna Area (ta 
naimittika ајла, tahao visesa yatnera sahita palana karibe/ Y : КРЕ 
96. JD, 617-618: утаје nitya-vasai vasa/ vrajera madhye (КОЛЕП ame. pi Pe 
janma haya, abara gramantarera kona gopera sahita tomara vivāha haya; Е а 
muralirabe Gkrista haiyà, tumi sakhira anugata һайуй tanhara radha-kundast. A в : 
Еще vasa karitecha-ei abhimana-siddha vàsai tomara vasa/ tomara parakiya ai 
nitya-siddha-bhava e. 25 

97 Ibid, 618: a radhikara anucari-tanhara sevai tomára seva/ tanhara коз с 
Һауа nirjane kysna-sannidhane gele, тупа yadi tomara prati тай талаа karena uu, 








| 
| 
| 
| 
| 
| 





KEDARNATH DATTA BHAKTIVINODA 


lühà svikdra karibe nà/ tumi rādhikāra dasi, rüdhikàra anumati uyatila krgna-seva 
svatantra haiyā karibe nà/ radhé-krsne samana sneha rakhiyao, radhikara dasya-preme 
krsnera. dasya-prema apeksa adhikatara agraha karibe ihürai пата ‘seva’/ $ri-radhàra 
astakálima sevài tomara seva/ 

98. HC, 15/30, p. 156: varana-kalete nija ruci vicariyà/ gurupade jandibe sarala haiyà, 
prabhu, tumi Кура kari’ yei paricaya dile more the mora pürna priti haya// svabhavata 
mora ei bhàve ache ruci/ ataeva àjnà sire dhari haye $uci// 

99. Ibid., 15/30, p. 157: ruci yadi nahe tabe akapata mane/ nivedibe nija ruci $riguru- 
carane// vicariyà gurudeva dibe anyabhava/ tahe ruci haile prakasibe nija-bhava// 

100. Ibid., 15/31, p. 158: $rz-guru-carane padi balibe takhana/ tavadista bhava ami kar- 
inu varana// e-bhàva kakhana ami па chadiba аға/ jivane marane ei sangi ye amara// 
101. Ibid., 15/32, р. 158: nija siddha ekādaśabhāve vrati haye/smaribe sudydha-citte nija- 
bhavacaye// smarane vicara eka ache ta’ sundara/ apanera yogya-smyli kara nirantara// 
Gpanera ayogya smarana yadi haya/ bahu yuga sadhileo siddhi kabhu naya// 

102. Ibid., 15/38, p. 158: apana-sadhane smrti yabe haye vrati/ acire ápana-da$à haya 
Suddha ati// nija Suddha-bhavera ye nirantara smyti/ tàhe dūra haya Sighra jada-baddha- 
mati// 

103. Ibid., 15/36. p. 162: samadhi-svarüpa. smrti ye samaye haya/ bhàvapana dasa asi’ 
haibe udaya// sei kale nija siddha-deha abhimana/ pardjiya jada-deha ha’be adhisthana// 
takhana svarüpe vraja-vàsa ksane ksana/ 

104. Kedarnath Datta Bhaktivinoda, Gità-màlà, ed. Srila Bhaktikusuma Sramana 
(Sridham Mayapur, Nadiya: Shri Caitanya Math), 498 Sri-gaurabda: Siddhi-lalasa 
VIII/1-4; IX/1-3. (Translations by Haridhama Dasa.) 


varane tradit, basa tarabali, 
kamalà manjari nama 

sade vara varsa vayasa satata, 
svānanda-sukhada-dhāma (1) 


karpüra sevà, lalitara gana 
тааһа yüthesvari hana 


mamesvari-natha, $z nandanandana 
amara parana dhana (2) 


Sri тйра manjari, prabhrtira sama, 
yugala sevaya asa 

avasya se Tupa, seua pabo ami 
parakastha suvisvasa (3) 


kabe bà e dasi, Samsiddhi labhibe, 
radha-kunde basa kari’ 


radha-krishna-seva satata karibe, 
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purua smrti parihari’ (4) 


ursabhdnu-sutd, carana sevane, 
haibo je palyadasi 

Sri radhàra sukha, satata sadhane, 
rahibo ami prayasi (1) 


Sri radha@ra sukhe, kysnera je sukha, 
janibo manete ami 

radha-pada chai’, sri krsna-sangame, 
kabhu па haibo kami (2) 


sakhi-gama mama, ратата suhrt, 
yugala-premera guru 

tad anuga һауе, sevibo radhara, 
carana kalpa-taru (IX/ 3) 


105. Kedarnath Datta Bhaktivinoda, G#a-mala, ed. Srila Bhaktikusuma Sramana 

(Shridham Mayapur, Nadiya: Sree Caitanya Math), 498 Sri-gaurabda: 

(The Siddhi-lalasa is one part of the Gita-mala.) Translations by Haridhama Dasa 
Лепа kale kabe, vilasa талат, | 
ananga manjar ara 
amare heriya, ati Кура Каті, i 

balibe uacana sara (3. 1) 

106. Ibid., | 
vilàsa тайјат, апайга талат, 
Śri тара manjari ата 
атаке tuliya, laha nija pade, 
deha’ more siddhi sara (10.4) 













sei prabhupadera anujna Sire dhari/ 2 AME 
108. Jivani, 176-177: sripatu-baghanapada-nivasiblür. gosvamibhih 
taya bhaktaya sisyaya kypaya bhaktivinodopadhih pradattah, ve 
magha-masa/ $rivipina-viharrgosvamina/ sr-tinakad gosvamis 
gosvaminà, $rigorancandra gosuamina $riramacancra go 
gosvüminà/ $rivinoda-vihüri-gosvamina. $riyadw. the 
gosvaminà Sre-yogendra-candra-gosvamina, йор 
gosvamina/ $ri-candrabhügana-gosuvamina/ 
gosuümina/ А 
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109. JD, 397-8: tomara kysna-kypa-patra, tomadera samsarake krsna-samsara kariyà kysna- 
seua Ката/ amara mahaprabhu jagatke уаһа siksa diyüchena, jagat sei ajnanusáre calu- 
ka/... erüba mane kario nā ye, grhasthasrama-avasthàya krsna-premera parakastha labha 
haite рате nà/ mahaprabhu adhikamsa krpa-patrai grhastha 

110. CS, pt. 1, 67: bahya abhyantara іһаға dui ta’ sádhana/ bahye sadhaka-dehe hare 
Sravana-kirtana/ mane nija siddha-deha kariya bhavana/ ratri-dina kare vraje krsnera 
sevana/ nijabhista krsnaprestha pacheta lagiyà/ nirantara sevà hare antarmaná hana/ 
These verses are also found in CC Madhya-lilà 22/156-159. 

111. JD, 374: vaidhi-nisthara sahita bahu-kàla seva karile ye phala nà haya, raganuga- 
bhaktite svalpa-kalei sei phalera udaya haya/ vaidha-margera bhakti vidhi-sapeksa һаоуйуа 
durbala, raganuga-bhakti svatantra prakrti thākāra svabhavatah prabalà ... 

112. CS, pt. 1, 70: vaidhi o raganuga sadhanera dharma-bheda ei ye, vaidhi kichu vilambe 
bhavavasthà prapta haya/ raganugà bhakti ati alpei bhavavástha paiya thakena/ sraddha 
raganuga bhaktadigera hydaye nisthake krodibhüta kariyà ruci-rüpe udaya haya/ sutaram 
bhava haite tahate vilamba haya nà// A similar passage also exists in JD, 374. 

113. CS, pt. 1, p. 127- 128: bhakta sannyasidigera varnasrama lopa-rüpa dharma-pravar- 
tana evam neda baula, hartabhaja, daravesa, kumbhapa[iyà, alibadi, svecchacari, bhakta, 

brahma-vadidigera varnasrama-viruddha cestasakala atyanta ahitakara/ ai samasta ката 
dvara tahara ye papa pracalita kare, tàhà jagannasa-harya-visesa/ sahajiya, neda, баша, 

kartābhajā prabhrtira ye avaidha strt-samsarga sarvadà laksita haya, tàhà nitanta dharma- 
viruddha/ 

114. ST, vol. 4 (1892), 64: bāulerā kona praküra vaidhi bhakti асатапа kare nà/ 
raganuga bhaktira chale nànàvidha asadácarama kariyà thake/ vastutah raganuga bhakti 
atisaya pavitra tahate lesamatra jadiya vyapara nài/ 

115. Ibid., 199-3: Samksepatah ei sambandhe vaktavya уе ukta mahátmadera lokátita sad- 

hana ali süksma o pavitratama/ tahate prakyta deha và indriyadera kona sambandha nai/ 
116. Ibid., 115: samprati ye dharmake sahajiyà dharma bale taha sarva Sastra viruddha/ 

vrajendra mandana praptira janya prakyti sanga Ката kona Sastrera và sadhura upadesa 

naya/ 
117. KS Samhita 5/19e: jada-dehagata stri-purusatva — cit-gata bhokta-bhoktytvera asat 


pratiphalana/ samasta abhidhana anvesana kariyà emata ekati vakya paoya yaibe nā, yad- 


aslila baliya атата parityaga kari, (аһа haile ara ai para- 
ma-tattvera Glocana sambhav 


haya/ samprati ye dharmake sahajiya 
vaisnavadigera pravesa Ката ucita naya/ 
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119. ST, vol. 4 (1892), 3: aja kala gaudiya sampradayastha vaisnavagana cari bhage vib- 
hakta haite parena/ yatha 

1. pijyapada mantracaryagana 

2. bhiksasrama abhyagata vaisnavagana 

3. varnasrama vyavasthasthita prapta-bhagavad-diksa purusagana 

4. vaisnava jati baliya paricita vyaktigana 
120. ST, vol. 4 (1892), 3: etat sambandhe paraspara pariksa vidhi $ri-haribhakti-vilase 
ullikhita haiteo kàrye pracalita haya nà/ 
121. ST, vol. 4 (1892), 3-4: biksásrami vaisnavadigera madhyeo adhikara vicara-bhrastha 
haoyaya апека pravàra anartha upasthita haiyache/ bhiksaSrama gamanera purve sei 
asramera adhikara labha karā ucita/ ajakàle taha uthiya giyache/ Melville Kennedy is 
similarly critical of Vaisnava practices during the nineteenth century. See Melville 
T Kennedy, The Chaitanya Movement; A Study of the Vaishnavism of Bengal (Calcutta: 2 
Association Press (Y.M.C.A.) 1925). For Ramakanta Chakrabarty’s views on this ы 
matter see: Chakrabarty, Vaisnavism in Bengal, 332-335. - 
122. Ibid., 4: varnasramasthita vaisnavadigera bhakti-tattva сатсйта nitanta abhava 
haoyaya sadasat vivecanasünya haiya tanhara yara tara sanga o ayatha sanmana Капуй. 
nijera citta kalusita karitechena/ 
123. Ibid., 4: ajakala mantracaryadigera amanoyoge vaisnavadigera suddha bhaktir vi 
praya rahita haitechi/ jati vaisnavagana visuddha bhakti rahita haileo vaisnava baliya 
Sammana paivàra davi kariya thakena evam sei dàvi avivecaka varmasrami vai 
dvàra sammanita haiteche/ 
124. ST, vol. 4 (1892), 4: ei sakala anartha vidurita karivara janya uparokta саті 
vaisnavera sammalana-pürvaka ehali sampradaya dosase dhant sabha haoyar 
125. ST, vol. 2 (1885), 142: visesa satarka thaka ucita ye kona prakare: ama 
dvára nirnita ayathà varna vidhi o anadhikara dusita asrama vidhi graha 
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Kedarnath Datta Bhaktivinoda’s astrological chart and birth time 
as shown in his autobiography, Svalikhita-jtvani. 


Benefic D $ 21 Q 
CH Malefic © c^ 


Neutral h 


Virgo 10° 39' 
Leo 17° 29' Purvaphalguni 
Capricorn 16° 45° Shravan 
Сапсег 0° 51° Punarvasu 
© Mercury Virgo 12°13’ Hasta 
2t Jupiter Virgo 3? 9' Uttaraphalgun 
Q9 Venus Cancer 20°39’ Ashlesha 
^ Saturn Scorpio 1*39' Visakha 
5% Rahu Pisces 12° 38' Uttarabhadrap 
?$ Ketu Virgo 12°38’ Hasta 


Moon Moon Brahma 
Ven Mars Yama 
Moon Sat Ghora 
Jup Mars Rakshas 
Moon Rahu Deva 
Sun Sat Bhrasht 
Merc Ven Vamsaks 
Jup Rahu Kuvera 
Sat Mars Ardra 
Moon Rahu Ardra 
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| Kedarnath Datta Bhaktivinoda’s astrological chart in modern format. 
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traditional world of Hindu faith and 
Piety. Hindu Encounter with Modernity 
explores how Bhaktivinoda played a 
meaningful role in westernized society 
and at the same time maintained 
integrity as a Hindu practitioner. 

Bhaktivinoda's spiritual insights 
allowed him to combine modern critical 
analysis with the best of Hindu 
mysticism. Instead of relinquishing the 
modern approach, he utilized it; instead 
of rejecting Hindu tradition, he 
strengthened it. 

This book is the result of twelve years 
of original research. The author made 
three trips to England and Bengal to 
search government archives, Bengali 
villages and homes for information 
pertaining to the life of Kedarnath Datta 
Bhaktivinoda. 
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examines Bhaktivinoda's reinterpretation and 52495 


application of Hinduism in the context of 
rational thought. This is an important schol- 
arly biography and exposition on the life and 
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